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PREFACE. 


I HOPE that this book may be more or less useful to two 
classes of readers. 

Those interested in the general history of philosophy 
will find in it an account of a very early attempt, <m 
the part of thinkers of a rude age and race, to fom a 
cosmological theory. The real movement of philosophic 
thought begins, it is true, not in India, but in Ionia; 
but some degree of interest may still be expected to 
attach to the procedure of the ancient Indian cosmo* 
logists. The Upanishads are so many songs before 
sunrise,’' — spontaneous effusions of awakening reflec- 
tion, half poetical, half metaphysical, that precede the 
conscious and methodical labour of the long succes- 
sion of thinkers to constmct a thoroughly intelligible 
conception of the sum of things. For the general 
reader, then, these pages may supply in detail, and 
in the terms of the Sanskrit texts themselves, a treat- 
ment .of the topics slightly sketched in the third 
chapter of Archer Butler’s first series of “ Lectures 
on the History of Ancient Philosophy.” The TJpanr- 

shads exhibit the pantheistic view of things in a naively 
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poeticid expression, and at tlie same time in its coarsest 
form.^ 

To readers specially interested in Indian matters an 
introduction to tlie Upanistads is indispensable, and 
these pages will help to supply a want hitherto unsup- 
plied. The Upanishads are an index to the intellectual 
peculiarities of the Indian character. The thoughts 
they express are the ideas that prevail throughout all 
subsequent Indian literature, much of which will be 
fuUy comprehensible to those only who cany with 
a knowledge of these ideas to its perusal A 
study of the Upanishads is the starting-point in any 
mtelligent study of Indian philosophy. As regards 
religion, the philosophy of the Upanishads Is the 
groundwork of the various forins of Hinduism, and 
the Upanishads have been justly characterised by 
Goldstiicker as "the basis of the enlightened faith of 
India.” 

The Upanishads are treatises of various length, 
partly poetical, partly theosophical which close the 
canon of Yedic revelation. The term Upanishad im- 
ports mystio teaching, and the synonymous term 
Vedanta means a final instalment of the Veda. The 
Upanishads are also called Vedautas, and the Aupani- 
sfaadx MTmania or philosophy of the Upanishads, in 
its developed form, is known as the Vedantic system, 
^mti, the Vedic revelation, consists of two parts, of a 
lowCT and a higher grade, — ^the Karmakai^de, or portion 
treating of sacrifices, immemorial usages, and theogouy ; 

1 "WoUea wir Oen sogcsuLxmteD Paatbanniu in nlner poetiwben, 
aSnbesatHi, odar vfon man will, knwaeslien 6«8Ult bnt 

man aieh in dea nuagw aH wid i i i dhe n XMohtarn nnsnuafaen, nnd di« 
Imitenten DnnMiangien finden siidi in den Indiscben.” 
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and the JMnaka^^a, or portion treatit^g of the rdease 
of the soul from metempsychosis, by means of a recog- 
nition of its real nature as one with the characterless 
and impersonal Self. This impersonal Self, Brahman, 
^ distinguished from the personal soul, the living, 
conscious, and migrating spirit, the Jlva or JivStman 
or Yijhanatman, is also styled the Paramatman or 
highest Self. The mystic teaching in which the Yedio 
revelation culminates is relative to the nature of this’ 
highest and impersonal Self. The Karmahan^a, or 
ritual portion of the Yeda, is contained in the Mantras 
or hymns of the l^ishis, the spqntaneous effusions of 
primitive Indian nature- worship, and the Brahmanas 
or lituTgic and legendary compilations oi the specialised 
sacrificial functionaries. Theosophic teaching is present, 
in combination with liturgic and mythologic elemmits, 
in the Araiayakas, a portion of the Yedic a^jegate 
intimately allied to the Brahmanas. This teaching 
is further segregated and explicitly set forth in the 
Upanishads, and forms the Jhanaka^^a or theosophic 
portion of the Yedic revelation. As compared with the 
religion of sacrifices and ancestral rites, this teaching 
forms a higher religion, a more perfect way, for the 
recluses of the. forest, — a religion which will be seen to 
be largely met^hysical. Treatises bearing the name 
of Upanishads are numerous. Those in highest esteem 
have always been the Chhaadcgya, B^ihadara^yaka, 
Ifo, Sena, Katha, Praina, Mun^aka, Aita- 

reya, Taittiilya, ^veta^vatara, Maitrayaijiya, and Kau- 
sbltaklbiahma^a Upanishads. The date of the Upani- 
Bhads,like that of most of the ancient works ot Sanskrit 
literature, is altogether uncertain. Any date that may 
have been assigned is purely conjectural 7 and all that 
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re affir m in. this regard is, that in relation to that 
iterature they are of pnmitive antiquity, and the earliest 
locuments'of Indian religious metaphysics. 

The greatest of the expositors of the philosophy of 
he TTpanishads is Sankara or ^ankarachErya. A great 
part of the matter of this Votu^ne is extracted from the 
irarious 'writings ascribed to him. He is said tu have 
been a native of Hefala or Malabar, and to have 
flourished in 'thb eiglith century of the Christian era. 
He is generally represented as having spent the greater 
part of his life as an itinerant philosophic disputant 
and reh^ous controversialist. The Buddhists in his 
time were flourishing and widely predominant in India 
under the patronage of powerful Eajas, and we may 
presume that the great VedEntic doctor was thoroughly 
intimate with the tenets of Buddhist philosophy and 
religiorb .His exposition of some of these in his com- 
mentary on the aphorisms of the Vedanta is admirably 
perspicuous. The teaching of Sankara himself is the 
natural and legitimate interpretation of the doctrines 
of the TTpanishads. It is kno'vm as Advaitavada, the 
themy of universal unity, abstract identity, or absolute 
idealism. The AdvaitavEdins or Indian idealists are 
th^^ore often styled the ^Eukaras or followers of 
Sankara. They represent Indian orthodoxy in its 
purest form. The commentaries on the TTpanishads 
escribed to Sankara are elucidated in the glosses of 
Anandajftgna gpjii, a 'writer to whom reference will be 
found from time to time in the foUo'wing pages. The 
mort fllnstrious of the successors of l^ankara, and, next 
to Sankara, the greatest of the Indian schoolmen, is 
h^dbava or Madha-vScl^uya, known also by the sur- 
name of ^yana. Bfe will also be referred to in this 
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book. His great work is his series of 'grammatical and 
exegetic commentaries on the Vedas. In philosophical 
discussion his language is remarkably quaint and strike 
ing. An opponent arguing in a circle is a man 
trying to stand on his own shoulders, and in refuting 
another he finds himself breaking a bubble with a 
thunderbolt.^ Madhavacharya flourished in the four- 
teenth century. 

This book is based upon a series of articles I con- 
tributed some years ago to the CaletUta Mevievf. The 
first of these, intitled “ Ancient Indian Metaphysics," 
was published in the number for October 1876. This 
was followed by five articles on the ^i-hilosophy of the 
Upanisnads," the first of these appearing in Jaruiary 
1878, and the last in April 1880. I beg to record my 
best thanks to Mr. Thomas Smith, the proprietor of the 
for his kind permission to me to utilise the 
materials of these . articles in preparing the present 
work. The materials I have reproduced are for the 
most part the translations. These, already containing 
the most important texts of the TJpanishads, were 
indispensable for any new presentation of primitive 
Indian metaphysics. They have in every case been 
rewritten, new matter has been added, and everything 
old is transformed and trainsposed, so that this book is 
not to be regarded as a reprint, but as a new work. My 
translations will be found to include the whole of the 
Mundaka, Katha, 6veta^vatara, and Mandllkya TJpani^ 
shads, the greater part of the Taittirlya and Brihada* 
ra^yaka^ and portions of the. Chhandogya and Elena, 
tosrether with extracts from the works of the Indian 
schoolmen. The matter of the hook has been taken in 
* Cf. “ Who breaks a butterfly npoa a wheel ? PoFE. 
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every case at first hand from original Sanskrit sources. 
Wherever the work is expository, I have studiously 
avoided interpolation, the purpose being to present the 
primitive Tn^i an philosophy precisely as it is, in the 
terms of the philosophers themselves, and to leave the 
reader to form his own judgment about it. The San- 
skrit philologist has to wprk in a hard and unproduc- 
tive soil, and this judgment may not perhaps be very 
favourable. At any rate, I make no claim. There is 
no thin g that a writer bn ancient thought, and particu- 
larly on ancient Oriental thought, has to be more upon 
his guaard against, than the vitium mthr^tionis, the per- 
mission to his own preconceptions to insinuate them- 
sdves among the data he has to deal with. In every 
expository pan^aph, therefore, every statement, every 
figure, and every simile is extracted from a Sanskjit 
authority. Most of these are to be found in any 
Sanskrit treatise on the Vedanta. They may all be’ 
found in the following works, which, with others, have 
furnished the matter of’ this hook, — ^the various Upani- 
shads theinselves, Sankara's commentaries on the 
XTpa nish a d s, AnandajfianagiTi's glosses on these com- 
mentaries, Sankara’s commentary on the ^arlrakasutra 
or aphorisms of the Vedanta philosophy, GovindSnanda's. 
gloss on this commentary, the Vedantasara, the Vid- 
vaUmanorafijuil, the SuhodhinJ, the Upadelasahasil, the 
Padayojanika or oommentary on the Upadeiasahasn, 
the Vivefcachui^ma^ the Atmabodha, the Sarvadar- 
fanasangtaha, the Sankhj^tattvakanmudl, and the SSu- 
kfa3na|>ra’vachanafahS8hya. 

As this hook is, the outcome of a personal study of 
the Sanskrit originals, I may be permitted to point out 
the oonelusions in recard, to earlv Tnitinvi 
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■which, thus far, I have arrived at for myself. These 
are: — 

First, That the earliest succession of cosmological 
conceptions in India was this — 

(i.) Brahinavada and Mayavada.the theory of the 
Self and the self-feigning world-fiction, 
afterwards developed into the VedSntic 
system : 

(2.) ^unyavada and VijfiEnavada, the theory of 
the aboriginal vacuum or blank,, and of 
the sensational and fluxional nature of 
the world, presented in Buddhism : 

^3‘.) Purushabahutvavada and Pradhanavada, the 
theory of a plurality of Selves, afiid of 
the reality and independent existence of 
the world,, presented in the doctrine of 
the Sankbyas or ** miumerative ” philo^ 
sophers. 

Secondly, That Maya is part and parcel of the 
primitive Indism cosmological conception, as 
exhibited in the Upanishads themselves, and 
not, as Golebrooke imagined, and has led his 
successors to imagine, a later graft upon the old 
"Vedantic philosophy. 

Thirdly, That as regards the alleged affinity between 
the Indian and the Heovplatonio philosophy, 
it is possible that a phrase or two, a simile here 
and there, of the Indian sophists, may have 
found their way into the Alexandrian schools, and 
influenced, the work of Ammonius, Plotinus, 
and theit successors ; but that the Neo-platonic 
philosophy, as a whole, has its virtual pro- 
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e^stence in the earlier constructions of Hellenic 
thought, and naturally develops itself out of 
them. 

As regards this third conclusion, the general reader 
will he ^tble to form his own opinion. I think he will 
pronounce that India had little intellectual wealth for 
exportation to the Alexandrian emporium. 

A. E. G. 

Marsram Hali, 

Norwich, 

July 21, i8S2« 
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PHEOSOPHY OF THE UPANISHADS. 

CHAPTER 1 

THE ANTECEDENTS OF INDIAN METAPHYSICS^ 
METEMPSYCHOSIS. 

“ The one spirit's plastic stress 
Sweeps through the dull dense world, compelling there 
All new successions to the forms they wear ; 

Torturing the unwilling dross that checks its flight 
To its own likeness, as each mass may bear ; 

And bursting in its beauty and its might, 

From trees and beasts and men into the heavens' ligbi*’ 

— Smllet, 

Alors j’ai essayd de traverser la seine mobile du juonde pour pdn^- 
trer jusqu’au fond immuable, au principe indpuisable de la vie univa** 

Belle. Lk, je I’avoue, j’ai eu un moment d'dblouissement et d’ivresse ; 
j'ai era voir Dieu. L'itre en soi, Titre infini, absolu, universel, que 
peut-on contempler de plus sublime, de plus vaste, de pi as profond? 

O’est le dieu Pan, dvoqud pour la confusion des idoles de Timagination 
et de la conscience humaines. Hals ce Dieu vivant, que d'imperfeo* 
tions, que de misires il dtale, si je regarfle dans le monde, son acte 
incessant I Ft si je veux le voir en soi et dans son fond, je ne trouve 
plus que r^tre en puissance, sans lumikre, sans oouleur, sans forme, ^ni 
essence ddtermin^, ablme t^ndbreux oh TOrient croyait contempler la 
Buprime vdritd, et oh Tadmirable philosophie grecque ne trouvsit que 
chaos et non-6tre. Mon illusion n'a pas tenu centre IMvidence, contra 
la foi du genre humain. Dieu ne pouvait Stre oh n'est pas le beau, le 
pur, le paifait "-Vachebot. 

It is the purpose of the following pages to present the i. 
earliest types of Indian thought in the terms of tberhea^Mof 
thinkers themselves, and in relation to the popular ' 
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cuAs. I. medium in which they had their life. The reader will 
be conducted along the first and only important stages 
of the history of Indian philosophy. The data are such 
that this history can only be worked out by looking at 
the form of the several cosmical conceptions, and find- 
ing out how they rise one out of another in the process 
of conflict and supersession. The earliest Indian notion 


of the totality of things is given in the Upanishads. 
These, the earliest records of Indian speculatioh, pro- 
pound tile miseries of raetempsyehosis, and the path of 
release from these miseries by recognition of the sole 
reality of the Self, and the unreality of the world and 


of all the forms of life -that people it. They retain the 
popular religious imagery, and prescribe the purification 
of the mind, the renunciation of the ■world, the practice 
of rigid and insensible postures of the body, and pro- 
longed meditative abstraction to reach the unity of 
characterless thought, as the several stages towards the 
recognition of the one and only Self, and ecstatic vision 
of, and re-union with it. This is the safe starting- 
point from which to follow the logical movement. The 
further, progress of the. history of Indian philosophy 
Vein rest on probabilities. Certainty as regards the 
»hTCnolo^cal succession is beyond the reach of the 
Orientalfet, and he has to be content with approxima- 
to it. When everything is done, and the history 
of Indian philosophy has been fairly traced, the work 
wul ^ways remain little more than a preliminary and 
outing portion of the general histoiy of the human 
The wprk will be an exhibition of the thoughts 
of ^ttokert of a lowet race, of a people of stationary 
^Itnre, whose intellectnal growth stands almost apart 
the general movement of human intelUgence. 

deel Indian philosophy has to 

deal ^th the mmtal produce of an uhprogressive por- 

Negroid aborigines, Tatar hordes, 
and successive Aiyan swarms have severally contn- 
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buted their blood to mould tlie Brahman theosopliist. chap, l 
Lik^ every other thinker, he is limited hy the type of 
nerv6u3 mechanism he has inherited, by the ancestral 
conditions of his life, and by the material and spiritual 
present .s^hich environs him. It is under these limita- 
tions that he is to make himself what he is. As regards 
the limitations of race and hereditary nature, the greatest 
confusion has been introduced into the popular study 
of Indian matters by the term ‘Aryan. This word has 
been fertile in every variety of fallacy, theoretical and 
practical. Before the work of thought begins in India 
the invading Aryan tribes have become Indo-Arians 
or Hindus. They have been assimilated to and absorbed 
into the earlier and ruder populations of modified Negrito 
and Tatar type,, whom they at first fought against as 
the dark-skinned Dasyus, and made to till the soil and 
drudge for them as 6udras. 

As Professor Huxley says, The old Sanskrit litera- 
ture proves that the Aryan population of India came 
in from the north-west at least three thousand years 
ago. In the Veda these people portray themselves 
iu characters that might have fitted the Gauls, the 
Germans, or the Goths. Unfortunately there is no 
evidence whether they were fair-haired or not. India 
was already peopled hy a dark-complexioned people, 
most like the Australian aborigines, and speakitig a 
group of languages called Dravidian.” These races 
were Negroid indigenejs recruited with Tatar bloAd. 

They were fenced in,” he proceeds, “ on the north by 
the barrier of the Himalayas ; but the Aryans poured 
in from the plains of Central Asia over the Himalayas 
into the great river basins of the Indus and the Ganges, 
where they have been in tlie main absorbed into the 
pre-existing population, leaving as evidence of their 
immigration an extensive modification of the physi- 
cal characters of the population, a language, and a 
literature.” 
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Chjip. I. Following Dr. Latham and Mr. Norris, Dr, Carpenter 
The .M^n points out that it is only by an error that the ordinary 
Hindu population are supposed to bo the descendants of 
this invading branch of the Aryan stock. “ The influ- 
ence,” he says, “ of the Aryan invasion upon the language 
and population of Northern India was very much akin 
to that of the Norman invasion upon those of England;”- 
This analogy, it must be remarked, is superficial, and 
fails in a most important point. The Norman invaders 
were not of a higher stock than the English, the Saxons, 
and the Anglo-Danes ; the Aryan immigrants into India 
underwent a progressive deterioration through climatic 
influences and intermixture with low and melanous 
races akin to the Bhils, the Kola, and Sonthals of the 
present day. " The number of individuals of the invad- 
ing race was so small in proportion to that of tne indi- 
genous population as to be speedily merged in it, not, 
however, without contributing to an elevation of its 
physical characters ; a large number of new words hav- 
ing been in like manner introduced, without any esseniial 
change in the type of the original languages,” the vari- 
OTO directs of Northern India. “And thus the only 
distinct traces of the Arj-an stock are to be found in 
the Btahmaaical caste, which preserves, though with 
gieat corruption, tlie original Brahmanical religion, and 
ke^ up the Sanskrit as its olassioal language. It is 
c»etai% however, that this race is far from being of pure 
d«OMit, having intermingled to a considerable extent 
with the ordinary Hindu population." 

In treating of Indian phflosophy, a writer has to deal 
mth thoi^hls of a lower order than tne thoughts of 
t^pv^day hfe^of Eutope. Looking at the language 
^^^OTte aiid_ the^im^n^edium of intelligence in 
^h^ hv^ the thoughts of the European are rich 
subst^oe of Hebrew, Greek, and Christian 

phdosophm thought as are to be found in the Indian 
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cosmologies are embedded in masses of religious imagery Chaf. l 
of rude and inartistic kind. We are treading the — 
rock-cut temples of Ellora, not the Parthenon. The 
great difficulty lies in this, that a low order of ideas 
has to be expressed in a high order of terms, and that 
the English words suggest a wealth of analysis and 
association altogether foreign to the thoughts that are 
to berteproduced. Translation from a lower to a higher 
language is a process of elevation. However vigilant 
he may be, a writer on Indian philosophy will find it 
ha.rd to say neither too much nor too little, — ^to present 
the facts as he finds them without prejudice and with- 
out, predilection. It is all but impossible to place one- 
self in the position of the ancient Indian sages, — ^to see 
things as they saw them, and to name them in the 
names jhey gave them. The effort is nothing less than 
an endeavour to revert to a ruder type of mental struc- 
ture, to put aside our hereditary culture, and to become 
for the time barbarians. 

It will be well to bear in mind tlie characters of an stationn^and. 
unprogressive as contrasted with the characters of awdS^” 
progressive, variety of the human race. These are ten- "" 
dencies engrained in the nervous system, and transmitted 
from generation to generation. They are hereditarr. 
inborn habitudes, and no one can foresee how far they 
will give way before foreign influences, or be modified 
by them. The contrast between the lower and ihe 
higher human varieties, between the stationary and the 
advancing sockd ivders, is instructively set out by ihe 
historian Orote. " The acquisition of habits of regular 
indpstry, so- fdreign to the natural temper of man, was 
brought about in Egypt and Assyria, in China and Hin- 
dustan, before it had acquired any footing in Europe ; 
but it was purchased either by. prostrate obedience to a 
despotic rule, or by imprisonment within the chain of 
a consecrated institution of caste. Even dpring the 
Homeric iicriod of Greece these countries had attained a 
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CHJif. I. certain civilisation in mass, without tlie aoqriisition of 
— any, high mental qualities or the development of tmy 
individual genius. The religious and political sanction 
determined for every one bis mode of life, his creod, his 
duties, and his place in society, without leaving any 
scope for the will or reason of the agent himself.” 
Grote in the next place speaks of the Semitic races, 
the Jews, Phoenicians, Carthaginians, of their individual 
impulse and energy, as also of their strenuous ferocity 
of character, and then contrasts all these races with the 
“flexible, many-sided, and self-organising Greek,, not 
only capable of opening, both for himself and for the 
human race, the highest walks of intellect and the fall 
creative agency of art, but also, gentler hy far in his 
private sympathies aud dealings than his contempo- 
raries pn the Euphrates, the Jordan, or the Nile.*' And 
elsewhere he points out that in- no city of historical 
Greece did there prevail either human sacrifices or 
deliberate mutilation, such as cutting off the nose, ears, 
hands, feet, and so forth, or castration, or selling of- 
children into slavery, or polygamy, or the feeling of 
molimited obedience towards one man ; all of these 
bmog customs which might be pointed out as existing 
among the contemporary Carthaginians, Egyptians, Per- 
sians, Thraciam>, and other peoples. 

Orientalist will have to look in the face this 
fact of the inferiority of the hereditary type of Indian 
tbm. diaxacter. His work may be hard and unproductive, 
,but at least it is necessary to a full and complete survey 
of the products of the human mind. He has much to 
^ and little to dEdm 88 regards the value of his labours, 
and he will not demur to the judgment of Archer Butler : 
* It preseuta a fearful contrast to observe the refine- 
ment to which speculation appears to have been carried 
in the ][duloeopfay of India, and the grossness of the 
Otmtemppmry idolatryi paralleled in scarcely any nation 
at tie earth, as well as blie. degraded condition of the 
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mass of the people, 4estitute of active energy, and for Chap, l. 
tharinost part without a shadow of moral principle to 
animate the dull routine of a bttrthensome and scru- 
piUoua superstition. The aim of human wisdom is the 
liberation of the soul from the evils attending the mortal 
state. This object is attempted by one modification or 
other of that intense abstraction which, separating the 
soul from the bonds of flesh, is supposed capable of 
liberating it in this life from the unworthy restrictions 
of earthly existence, and of introducing it in the next 
to the full enjoyment of undisturbed repose, or even to 
the glories of a total absorption into the divine essence 
itself. In all this we may detect the secret but' con- 
tinual influences of a climate which, indisposing the 
organisation for active exertion, naturally cherished 
those theories which represent the true felicity of man 
to consist in inward contemplation and complete quies- 
cence." 

A few words must be said about the social state that ThesooUm. 
preceded the rise of Indian philosophy. In using the 
word philosophy, it is to be taken loosely, as designating’Sim?'^’ 
a large amount of pictorial conception covering an inner 
nucleus of rudimentary ideas. We are dealing with reli- 
gion as well as with metaphysics. In India religion and • 
metaphysics have grown up in one promiscuous growth, 
and have never had a separate life. They cannot be 
disengaged from each other, and we can seldom, point 
to such and such an item in any structure as philoso- 
phical, and such and such another item as religious. A 
few words only ican be given to an explanation of the 
social order that preceded the rise of the Brahmanical 
and Buddhist forms of thought and faith, and the 
reader must refer for further information, if he needs' 
it, to the writings of Professor Max Muller and Dr. 

John Muir. Let us, then, station ourselves in the- com- 
munities in which the Bishis lived, the seers that saw 
and fashioned the Yedic hymns. The Indian tribes 
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Crap, l have already reached a settled state of order and pros* 
perity. They are gathered together in farms, in Jvits 
of snn-dried mud, and houses of stone, in hamlets and 
in fenced towns, under village chiefs and Bajas. The 
outward aspects of their life are not unlike those of the 
rural India of to-day. The same villages, the same 
thatched huts of the peasantry, with mud- walled yards 
for cattle, and the same square courts and stncooed 
garden-houses of the village chiefs and prin'oelets. 
There is the same silence, broken only by the creaking 
pulleys of the village well and the occasional bark of 
villa^ cuts, the same green mantle on the stagnant 
wayside pools, the same square tank; the sunlight 
glinting as to-day through the delicate foliage of the 
tamarind, the glossy leaves of the peepul, and the 
feathery tufts of the bamboo. There is the saice over- 
powering glare upon the surface of the earth, and there 
are the same liquid depths of overarching blue over- 
head, but the horizon is fringed with jungle, and the 
levels are grassy and less arid than to-day, for the, 
forests are dense and widely spread, and the rainfall is 
mote abundant. In such surroundings, for the most 
part tranquil and dreamhke, but at times terrific with 
shoc^ of topical storm and rain, the Indians of the 
V^c age till their rice and barley, irrigate their fields 
with watercourses, watch the increase of their flocks 
and herds, and make a hard or easy livelihood as blaok- 
wheelwrights, boat-builders, weavers, leeches, 
poets, priests. They Uve upon the produce of 
cal^ and of their fields, drink wine and moon- 
;pice> and exwoise their leisure in sacrificial feasts 




The powers of nature present themselves to them as 
so ^y personal agents. Every striking and unex- 
pected chtogein ,^e things around them is an extra- 
h^ Tc^onal wtivity. They see Gk)d in clouds 
wpi hear hua m tire wind^ They imnute their whole 
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self to all they see around them, anthropomorphising 
allirature. The environment is a divine community, 
in the midst of which the human communities have 
their life. To use the words of Archer Butler, “ Man’s 
early tendencies are constantly leading to a wide and 
vague application of his whole nature, to see himself in 
everything, to recognise his will, and even his sensa- 
tions, m the inanimate universe. This blind analogy 
is almost the first hypothesis of childhood. The child 
translates the external world by himself. He perceives, 
for example, successions under the law of causality, but 
he adds to this causality his own consciousness of 
voluntary effort. He perceives objects under the law 
of extension, but he has little conception of an exten- 
sion which should overpass liis own power of traversing 
it. The child personifies the stone that hurts him; the 
childhood of superstition, whose genius is multiplicity, 
personifies the laws of nature as gods ; the childhood 
of philosophy, whose genius is unity, makes the world 
itself a living, breathing animal, whose body nature is, 
and God the soul.” 

Thus it is that to the communities in which the Risliis 
dwell a multitude of personalities manifest themselves, 
in rain, in fire, in wind, in storms, and in the sun. 
They stand above and round about the people, in 
ever-varying aspects, powerful to befriend or to injure 
them. 

Sky and Earth are the father and mother of gods 
a:nd men. Aditi, the illimitable expanse, is the mother 
of chiefs and heroes, Mitra, presiding over the day, 
wakes men and bids them bestir themselves betimes, 
and stands watching all things with unwinking eye. 
Varuna, ruling the night, prepares a cool place of rest 
for all that move, fashions a pathway for the sun, sends 
his spies abroad in both the worlds, knows every wink 
of men’s eyes, cherishes truth and hates a lie, seizes the 
evil-doer with his noose, and is prayed to to have mercy 


Chap, L 
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Ohap.I. oa the sinful. Youthful, lustrous, and beautiful, the 
— Aivins go out in their golden car before the dawn, ith 
'health and wealth for man. Ushas, the Dawn, the 
daughter of the sky, untouched with age, but . bringing 
age to men, dispels the darkness, drives away the 
lurking enemy, visits every house, wakes the sleepers, 
sends the labourers afield, and makes' the birds to fly 
aloft. Agrii, the fire-god, of manifold birth, t e off- 
spring of the fire-drills, fed with sacrificial butter, bears 
the oblation aloft to the gods, brings the ^ods to the 
sacrifice, and is generally internunciary between gods 
and men. Surya, the sun-god, proceeds through the 
^ in his chariot with seven mares, seeing all things, 
looking down upon the good and evil works of men.. 
Indra, ruling the firmament, overthrows Vptra, the 
enemy that obscures the brightness of the sky, splits 
up the clouds with his thunderbolt, sends down the 
min upon the earth, restores the sun to the heavens, 
protects the Aryan colour, and destroys the dark and 
degraded Dasyus, godless, prayerless, uninformed of 
sacrificial rites. Farjanya, the tbunderer, scatters 
showers from his wateinkin, and fills the earth and sky 
with fatness. “Tlie winds blow, the Ughtnings play, 
plants spring up, the sky fructifies, the glebe teems 
few the good of all, as Farjanya visits the earth with 
moisture.’' The Maruts, the personified dust-storms, 
armed with lightnings, clothed with rain, make dark- 
ness in the day, water the earth, and mitigate the heat. 
Soma, the mountain milk-weed, invigorates the gods, 
exhilarates mankind, clothes the naked, heals the sick, 
gives eyes to the blind. "With Yama, the regent of the 
dead, the departed dwell in happiness with the fore- 
fathers of their tribes. 

others are the luminous beings that 
stand around them, and require to be flattered with 
be fed with butter, to be refreshed with 
soma-jme^ that they may become friendly and fatherly. 
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$nd may send rain, food, cattle, children, and length of chap, l 
davs to their worshippers. As yet these worshippers 
feel themselves at one with the things around them-; 
roused to work or fight in the glare and heat of the 
long bright day, by the freshness of the dawn and 
the harsh notes of tropical birds ; resting as best they 
may in the starlit night, seldom silent, for the most 
part rj^sonant with monotonous croakings from the 
marsh* shrill with the crickets on grass and plant and 
tree, and not without peril from the violence of prowling 
savages from the adjacent jungle. There is little of 
moral or spiritual significance in this propitiation of 
the forces of nature. A sinner is for the most part 
nothing else than a man that fails to pay praise, and ^ 

prayer, and sacrifice to the deities, often only the dark’jf \ 

skinned savage that infests the Indo-Arian vill ^ 

The good man is he that flatters, feeds, and wins 
favour of the gods, 

S&pa ffiods veiOeij alBolovs 

The gods eat the oblations, giving in return the good 
things of life, rain to the arid fields, food, cattle, chariots, 
wealth, children, health, a hundred years of life. Life 
is as yet no burden to them ; there is nothing of .the 
blank despair that came in later with the tenet of 
metempsychosis and the misery of every form of sen- 
tient life. Pleasures are looked for in this world ; land 
is to be had for the conquest; their harvests are enough 
for the wants of all; their flocks and herds are many; 
and pleasures are looked for again in the after-life in 
the body in the kingdom of Yama. As among other 
undeveloped. races, the sacrifices are offered as propitia- 
tory presents, as compensations for liturgic errors, and. 
as the necessary subsistence of the gods that enables 
them to watch over the well-being of mankind. This is 
the persuasion that prevailed into later times, and thus 
it appears in the Bhagavadgita : “ Prajapati of old 
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Chap, l created beings with their rites of sacrifice, and said. 
Hereby shall you propagate yourselves ; this shall be to 
you the cow of plenty. Sustain with this the gods, 
and let the gods sustain you : supporting each other in 
turn, you shall attain the highest happiness. Fed with 
sacrifice, the gods shall give you the food that you 
desire. He tliat gives them nothing and eacs the food 
they give, is a thief indeed. The good who cat the 
leavings of the sacrifice are loosed from their guilt, biit 
they that cook for themselves alone, and not for the 
gods, eat sin. Living things are made of fooc} ; the food 
proceeds from rain ; the rain proceeds from sacrifice.” 

TtteVedicwop. TMs woiship of the personified powers of nature 
with a 'view to material lienefits gradually hardened 
into a series of rites to be performed by the priest- 
hood. Each sacrifice came to operate in a blind and 
mechanic way towards the production of a specified 
result. The sequence of the fruit upon the performance 
of the function presented itself as part of the fixed suc- 
cession of events. Minute rules were framed for every 
step of the sacrificial procedures, and explanations in- 
vented to give to every implement and every act its 
several symbolic import. Expiatory formulas were 
provided to make up for inadvertences and omis- 
sions which might otherwise frustrate the purposes of 
the initiated votary and the priestly experts he em- 
ployed. In this process lies the transition from the 
rellgioa of the Mantras, the hymns, the spontaneous 
effesbns of the primitive seers or Kishis, to the religion 
rf the Brali numaa , the petrified ceremonial and formal ' 
symbolism of the liturgists. This later form of Vedio 
J»%ion received the name of the Eamulkan^a, or ritual 
department of the Vedas. In the coarse of time 'it 
oame to be held that the sacrifices performed without 
knowledge of th^ theologic import produced their 
desired' d&ot— some material good, the birth of children^ 
the |ffolongati(m of life, a series of successes in tribal 
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feuds, and the like; leading the ■worshipper at the Chap. i. 
higilest by the lunar path to a sojourn in the paradise 
of the deities, to be followed by a return to a fresh 
embodiment. Performed with proper insight into their 
tbeologic significance, they raised the votary after death 
along the solar path into the mapsion of the supreme 
divinity, the sphere of Brahma, there to reside till the 
close oi the passing eon. 

But in the midst of this life of the primitive Hindu Fitst begin- 
in communion with the gods of nature, there ore dis- 
cernible the first stirrings of reflection. Questions v«dtot^i& 
begin to be asked in the hymns of the Bisbis in regard 
to the origin of earth and sky. Sometimes they said 
they were made by the gods, or by one or other of the 
gods, working after the fashion of a human artificer. 

At other times they said the gods begot them. One of 
the Ilishis asks about the earth and sky, “Which of 
these was first, and which was later ? You wise, which 
of you knows ? ” Another asks, “ What was the forest, 
what the tree, they cut the sky and earth out of, that 
abide and wear not out, while the days and many dawns 
have worn away?”i In one hymn earth and sky are 
the work of ViSvakarman. In another it is Hiranya- 
garbha, the Golden Germ, that arose in the beginning, 
the lord of things that are, that establishes the sky and 
the eai'th, that is the giver of life and breath. In 
another it is Yarupa, either alone or associated with 
Mitra, who fixes the heavens, measures out the earth, 
pad dwells as ruler in all the worlds. Agni is some- 
times the son of Earth and Sky ; at other timea he 
is said to have stretched out the earth and sky, to 
have inlaid the sky with stars, and to have made aU 
that flies, or walks, or stands, or moves. In other 

1 ]^igveda x. 31, % The ques- was the forect, Self the tree from 
tiou ia answ^^red in the Taittirija- which they cut out the earth and 
br&hmana ii. 8, 9 : Brahman-^ the See JMuir’s Sanskrit Texts, 

Self that permeates and vitalises voL v. p. 32. 
all thimis and all forms of life— 



THE PHILOSOPHY, 


H 

Chat, l places it is Indra that has begotten the sun, the sky, 
— the dawn ; that has set up lights in the sky, thdt up- 
holds the two worlds, the waters, the plains, thd hills, 
and the sky. . 

What poet now, what sage of old, 

The greataesa of that god hath told, 

Who from his body ^aat gave birth 
To father sky and mother earth 
Who hung the heavens in empty space, 

And gave the earth a stable base, 

Who framed and. lighted up the sun, 

And made a path for him to run.’^ ^ 

Elsewhere it is Soma, the deified moon-plant, that 
generates the earth and sky, that puts light into the 
sun, -and stretches out the atmosphere. In another 
hymn Aditi, the endless visible expanse, is all that is ; 
" Aditi is sky, Aditi is air, Aditi is mother, father, son, 
Aditi is all the gods, and is th^ five tribes of men, 
Aditi is whatever has been born^ Aditi is' whatever 
shall be born.” The five tribes of mwr are the Brah- 
mans, Kshatriyas, and Vaifiyas, the priestly, military, 
and agricultural orders, more or less of Aryan extrac- 
tion, the Madras, or indigenous serfs and slaves grafted 
into the Hindu communities, and the Kishadfis, or tribes 
of unreclaimed barbarians outside the Hindu pale. 

In Eigveda x. jz, 2 we read : Brahmaipiespati has 
forged these births of the gods, as a blacksmith fans his 
flame : in the primal age of the gods entity came forth 
out of i^nentity.” 

lu. the Purusbasukta, Rigveda x. gp, the world 19 
made,: — the Eik, the Saman, and the Yajush, the three 
aggregates, the Brahman, E^anya, Vai«ya, and 
Sudra^ the four orders of people in the Hindu pale, 
produced,— out of Purusha, the highest deity, the per- 
sonality that permeates all living things, offered up by 
the gods, the SMbyas,and the Bishis, as a sacrificial 
^ Metrical Translations from .Sanskrit Writers, p. 173. 
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Victim. Here the idea of the emanation of tlie world chap, l, 
from a divine spirit internal to all embodied sentiencies 
is presented in a form gross, obscure, and almost unin- 
tgliigible to the modern mind. “ Purusha has a thousand 
heads, a thousand eyes, a thousand feet. He compasses 
the earth on every side, and stands ten fingers’ breadth 
beyond. Purusha is all this; he is that which has been, 
and that which is to be : the lord also of immortality, ‘ 
and thd lord of chat which grows up with food. Such 
is his greatness, and Purusha is more than this: one 
quarter of him is all existing things, three-quarters that 
which is immortal in the sky,” It will be hereafter 
necessary to return to this hymn, as it contains a por- 
tion of the mythologic imagery of the subsequent Vedic 
philosophy of the Upanishads, and to exhibit its natural 
interpretation in accordance with that philosophy by 
Saya^a, or, as he is otherwise known, the schoolman 
Madhavacharya. 

Meanwhile, to proceed to another hymn. The effu- The 
sions of awaken., g- reflection reach their highest energy 
in the celebrated Nasadlyasukta, Eigveda 1 . 129. It is 
in this hymn that is first suggested the primitive type* 
of Indian thought, the thesis of all the Upanishads, 
yiz., the emanation of the world and of all the forms of 
life that successively people it, out of the sole reality, 
the Self that permeates and vitalises all things, through 
the agency of the unreality that overspreads it, the self- 
feigned fiction, the cosmical illusion, Maya. " It was 
not entity, nor was it nonentity,” says the Eishi. The 
Oosmical illusion neither is nor is not; it is a self-feigned 
fiction, a spurious semblance of being, for it is Self 
alone- that is. And yet it is not merely nothing, for 
then the world of experience would nob be here and 
everywhere, for living souls to pass through. No air 
was then, no sky above.” In the state of. things in 
^hich the various spheres of experience and the sen- 
tient ‘lives that inherit them have hot yet reappeared 
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from tlieir last disappearance into the fontal, spirituul 
essence, in the infinite series of seons, there is as yet 
nothing thinkable, nothing namenble. “ What shrouded 
all ? where ? in the receptacle of what 1 Was it wate , 
the unfathomable abyss ? ” Water, be it noted, became 
in the later philosophy of the Brahmans one of the 
many names of the inexplicable principle of unreality, 
the world-fiction. “Death was not then, nor immor= 
tality.” These are things that have no meaning in the 
sole life of the undifferenced Self. “ There was no dis- 
tinction of day or night. That One breathed without 
afflation, self-determined; other than, and beyond it^ 
there was naught” This one, the all, is the sole reality, 
the aboriginal essence, the undifferenoed Self, the Brah- 
man or Atman of the later Hindu quietist Darkness 
there was, wrapped up in darkness. All this was ui»- 
differenced water. That one that was void, covered with 
nothingness, developed itself by the power of self- 
torture. Desire first rose in it, the primal germ : this 
sages seeking with the intellect havefdunditv the heart 
to be the tie of entity to nonentity.” The Self in its 
earliest connection with the cosmical illusion bocomes 
the creative spirit, the If vara of the philosophy of the 
Hpanishads. The creative spirit is said in the Taittirlya 
XJpanishadto perform self-torture, to coerce itself, 
the scholiasts say, to rigorous contemplation, to a pw? 
vision of the world that is to be, and this previsio" H 
its desire to project the spheres, and to part itself iU’ii'- 
sivelyihto all the innumerable forms of . life that are 
to pass through them. “ The ray stretched out across 
these, was it above ae was it below? There were gene- 
rating forces, there were mighty powers; a self-deter- 
mined being on this side, an eneigy beyond. Who 
indeed knows? who can say oat of what it issued, 
whepce this creation? The gods are on this side of its 
evolution : who then knows out of what it came into 
existence? This creation, whether any made it. or 
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any made it not ? He that is the overseer in the highest 
heaven, he indeed knows, or haply he knows not.” 

Thus there is in the Vedie hymns a second line of 
movement, and this leads ns to the primitive type of 
Indian philosophy as it develops itself in the XJpani- 
shads. The hymns made in generation after generation 
by the Kishis, fashioned by them as a car iis fashioned 
by a wheelwright, or fabricated or generated by ihfe 
gods, were transmitted by memory from age to age, till 
they became of inscrutable origin and authority, of no 
mere personal authorship, but timeless revelations com> 
mg forth afresh in each successive aeon. The period of 
the hymns or Mantras was followed, as has been seen, 
by the period of the ritual and legendary compilations 
known as the Bmlimanas. Of these Brahmanas, parti* 
cular portions, to be repeated only by the recluses of 
the forest, were styled Aranyakas, and to the Arapyakas 
were attfiched the treatises setting forth as a hidden 
wisdom the fictitious nature of the religion of rites as 
ptfrt and parcel of the series of mere semblances, the 
Wndd-phantasmagory, and the sole reality of the all- 
pervading. and all-animating Self, or Brahman. This 
bidden wisdom, tne pnilosophy of- the Upanishads, in 
cantraiistinction from the Karmakanda or ritual poiv 
tion. received the name of JfmnaJcauda, or gnostic por- 
tion, of the Sruti, or everlasting revelation. There were 
now- virtually two religions, the Harmamarga, or path 
of rites, tor the people of the villages, living as if life 
with its pleasures and pains were real, and the JMna- 
marga, or path of knowledge, for the sages that had 
quitted the world and sought the quiet of the jungle, 
renouncing the false ends and empty fictions of Com- 
mon life, and intent upon reunion with the sole reklity, 
the Self that is one in all things living. 

: After this brief notice of the period that preceded ' 
the rise of philosophy in India, it- will be necessaiy, in 
the second place, to point out certain modifications of 
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Oku. l the pwtive forma of faith, which followed the clima^ 
tic degeneratiba of the Indo-Arian taibes, and the de- 
gpradation of the race through intermixture w&h and 
asaimilation to the melanons indigenes. 

The worship of Siva or Mahadeva is towards the 
close of this period introduced from the mountains of 
the north, the new deity being identified with the 
Eudra of the Vedic poets, the howling god of tempests, 
the father of the Maruts. In Hindu mythology Siva 
often appears as the divine pattern of the fasting 
devotee, intent upon the attainment of ecstatic and 


magical powers through savage self-torture and self- 
induced vacuity, apathy, and trance. In this character 
he is the lord of Yogins, the great typical asoatic, living 
in the wlitude of forest and mountain, sitting motion- 
less, with matted hair and body smeared with ashes, 
with breath suppressed, with vision withdrawn from 
all outward things, with every thought and feeliiw 
crushed within him. The practice Oif self-torture is 
alien to the cheerful spirit of the Vedic worshipper, 
Mpiring to health and wealth and length of days, and 
an after-life in the realms of Yama amidst the fore- 
fathers of mankind. It was from the semirsavage 
“* “*”■ *®®e8, with which they were coalescing, and whibh they 
v&K ekvatmg, that they now adopted the practioe <rf 
nx^ ^ body and the limbs in statue-lika leposA 
tod indubing cataleptto igidity and insensibiUty, 
h^ state than the normal state of human 

toown as Yoga,— union, ecstasy, the melthng 
proy of ^ eonscrousness into a state of characterless 
ladfiterttiHia^^ The process seems to be accompanied 
^ intewa^ of morbid nervous and cerebral exalta- 
whuh the self-torturer losbs all distinction 

superliiiioiii 

heoomes enabled to raise np the fore- 
the tribe. betoR hi, by .tneteL 


Tog*. 
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to ammate a plurality of bodies at the saine time, to jCmat. j. 
■cOnCtci the elements, to walk through the air, to eater ^ 
into the earth with the same ease as into water, to 
remain unhurt in fire, dry in water, and so forth. 

“Among the lower races, and high above their level, 
morbid ecstasy, brought on by meditation, fasting, nar- 
cotics, excitement, or disease, is a state common and 
held in honour among the very classes specially con- 
cerned with mythic idealism." ^ “ Throughout the 

lower civilisation inen bdieve, with the most vivid and 
intense belief, in the objective reality of the human 
spectres which they see in sickness or exhaustion, 
under the- influence of mental excitement or of narcotic 
drugs. One main reason of the practices of fasting, 
penance, narcotising, and other means of bringing on 
morbid exaltation, is that the patients may obtain the 
sight of spectral beings, from whom they look to gain 
spiritual knowledge, and even worldly power.” * 

To the close df this period also, and through inter- Revi*iiof 
mixture with the ruder indigenes, may probably be 
Mfetxed the revival of the ancient rite of burning the 
-widow upon the funeral pile together -with the corpse 
of the husband. The actual incremation formed no 
part ot the ancient Yedic ritual, which directs that the 
widow placed upon the pile by the side of the 
deceased husband, and then down again by the 

tW-inrls^w, by an adopted by an old servant, 

and hidden to return to the living world. The bow, or 
the sacrificial implements of the deceased, are to be burnt 
together with the corpse. The fact that the -widow 
thtis ascended the pile is taken by Mr. Tylor to indi- 
cate the actual practice of the immolation of widows 
before the Yedic age,, a practice that outlived thr pre- 
cept for its suppression, and came to a public revival 
under later influences. With climatic degeneration, 
and with degradation through absorption of semi-savage 

1 Tylor's Primitive Culture, voL i. p, 277. * Ibid., 402,- 
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Chap. I. blood, probably came the relapse into the primitive 
— Aryan rite of widow-sacrifice. Funeral human sacrifice 
was a general rite of the Aryan nations while yet in a 
rude and barbarous condition. “ The episodes of t&e 
Trojan captives laid with the horses and hounds on the 
funeral pile of Patroklos, and of Evadne throwing her- 
self into the funeral pile of her husband, and Fausanias’ 
narrative of the suicide of the three Messenian widows, 
are among its Gheek representatives. In Scandinavian 
myth Baldr is burnt with his dwarf foot-page, his 
horse,, and saddle : Biynhild lies on. the pile by her 
.beloved Sigurd, and men and maids follow after them 
On the hell- way. Old mentions of Slavonic heathendom 
describe the burning of the dead with clothing and wea- 
pons, horses and hounds, and, above all, with wives.” ^ 
pdjrindry. Other marks of degradation are the polyandry of 
Draupadl, the fierce blood-thirst of Bhima, and other 
savage incidents in the Mahabharata. Polyandry is one 
of the usages of the ruder races the Indo-Arians en- 
croached upon, and received as serfs, as subjects, and 
as neighbours, prevailing in Tibet, in the Himalayan 
and sub-Himalayan regions under Tibetan influence, in 
the valley of Kashmir, and in the far south of the 
peninsula among the Tudas of the Nllgiri hills, the 
Coorgs of Mysore, and the Kayars of Malabar. 

Bdic&intiie But oC sll the naarks of this degradation of national 
type, the most noteworthy is the growing belief in me- 
tempsyohosm,.and the assertion of the misery of every 
form sentient life,— -a belief and assertion with which 

later Indian literature is replete to saturation. It is 
this expectation of a renewal of a life of misery in body 
after body, in ^ after age, and aeon after mon, and the 
feverish yearning after some means of extrication from 
this black prospect, that is, as will be seen, the first 
motive to Indmn speculation. The sum and substance, 
ifc may almost be said, of Indian philosophy, is from 

^ PnmitiYe Oulttire, vcl/i. p. 419^. 
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first to last the misery of metempsychosis, and the cbap. I, 
mode^ of extrication from it. Of this fact the student 
of Indian philosophy should nerer for a moment lose 
sight, or he will lose his way in what will then seem to 
him a pathless jungle of abstractions. 

The doctrine of transmigration formed no part of the 
faith of the earlier Vedic worshipper. The ancient 
poets had looked forward to a second life in the body, 
among the fathers of their tribes, and. in the realms of 
Yama. As to punishments in a future state they are 
silent. In the later period of Vedic religion,’ the period 
of petrified forms already referred to, a passage of the 
Satapathabrahma^a relates how Bhrigu, the son of 
Varuiia, visiting the four uttermost parts of the world, 
saw men cut into pieces and eaten by others. -The 
eaters bwing asked the meaning o| this by Bhrigu, said 
that they were revenging upon their victims the wrongs 
they had suffered at their hands in the former world. 

This marks the first beginning of the expectation of 
penid retribution in a future state of being. The doc* 
trine of metempsychosis, a belief widely spread among 
the lower races of men, coming slowly and surely to 
lay hold of the Hindu mind, this penal retribution 
came to be expected in a series of embodiments in 
vegetal, animal, human, and extra-human shapes. Eacti 
living soul was to pass from body to body, from grade 
to grade, from sphere to sphere of life, in gbedience to 
a retributive operation by which suffering followed 
evil-doing with the blind and fatal movement of a 
natural law. As the life has been, such will the next 
embodiment be in the series of lives, the present and 
the future with their pains and transitory pleasures 
being the outcome of what the soul has done in its 
anterior embodiments. Hie series of lives has had no 
beginning, and shall have no end, save to the perfected 
sage finally resolved into the fontal essence of the uni- 

^ See Muir’s Sanskrit Texts, vol, v. p. 322. , 
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Chat* L verse. A life of sucli and such experiences follows 
from works of such and such a nature, good works 
sending the soul upwards in the scale of embodiments 
into a life human, superhuman, or divine, and evil 
works sending the soul downwards into bestial, insect, 
vegetal, penaJi embodiments in this world, or in a 
nether world of torture. In this world, above, below 
there is no place of rest; paradises and purgatories are 
but stages in the endless journey. In every state there 
is nothing to expect but vanity, vexation, and misery. 
Orrmis ereatura ingeyniscU. There is nothing to look for 
but grief and pain, broken at best with pleasures them- 
selves fleeting, empty, and unsatisfying: nothing to 
look for but sickness, decay, the loss of loved ones, 
death, and the fatal recurrence of fresh birth, through 
an endless succession of embodiments. Each present 
suffering, intolerable as it is, is the precursor to another 
and another, through lives without end. The very 
irotra«heip merit that wins a sojourn in a paradise or the rank of 
a divinity must sooner or later be exhausted, for the 
^ bankriipt soul to descend to a lower sphere. The plea- 
sures of the paradise themselves are tainted with the 
fear of their expiry, and with the inequalities of the 
inmates of the paradise. 

** The happier etpt'B 

In heaVen, which follows dignity, might draw 

Envy froih each iuferior^” 

The soul floats helpless along the stream of lives, like 
a gourd on the surface of a river. A. stream of lives, 
wave upon wave — 

** hahitur et labctar iu oinxie volubilis 

There is now no longer for the Hindu the cheering 
I^ospect of an after-life with his fathers, but the drefuy 
• vista lies before him of death aftte death, to be born 
that he may snfier ^d may die, -to be bom again that 
he may suffer and may die agam, and this tn endDless 
ages, to die ^d go he knows not whither, perhaps 
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ittto an ephemeral insect life, perhaps into penal fire, 1. 
perhaps into a higher life, but every life alike transitory, — 
and with another death beyond it A fitting concomi- 
tant to the practice of savage self-torture is this belief 
of metempsychosis, with its attendant horror and de- 
spair. “ Ihe rich, their children round them, are filled The mtoia^. 
with anguish at the hour of death, and like theirs is the 
Sorrow of those in a paradise upon the expiry of their 
merits. At the hour of death, great is the anguish of a 
thriving prince, and like Jiis is the sorrow of those in a 
paradise upon the expiry of their merits. In tlie para- 
dise itself they are dependent, and cannot help them- 
selves. The sorrow of the celestial sojourners at the 
loss of their merits, is like the sorrow of the rich at the 
loss of their riches. In the performance of rites there 
ia pain, in the fruition of the recompense of those rites 
there is pain, upon the expiry of the recompense there 
irthe direful pain of fresh birth into the world. For 
what shall the living soul pass iuto on its return from 
paradise ? shall it pass into a high, ft middle, or a low ■ 
embodiment, or shall it be born into a place of punish- 
ment?”^ The series of lives of misery is without 
beginning no less thftn without end, and no one knows 
what he has done in the fw pftst and laid up for the 
future. Birth from works and fresh works from new 
birth, as plant from seed and seed from plant, and who 
shall assign the priority to either ? In the.never-ceas- 
ing onwa^ flow of things there is no longer anything 
more than a seeming perpetuity for the gods themselves, 
and many thousand Indras are said to have passed 
away as eeon has followed seon. The Hindu looks to 
the flow of lives through which he has passed, to the 
flow of lives through wliich he has to pass, till he can 
find no fixity or stability in any kind of world. All 
things are passing and passing away ; and what re- 
mains ? anything or nothing ? Here we have, as will 

^ Atxnapurana.xvi, 9I-9S- 
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CteA*. L be shortly seen, the first point of transition to the 
metaphysical era. Something must be found that shall 
be fixed and changeless in the midst of all this change ; 
some place of rest must be provided to limit this vist 
of restless misery and migration. 

In the TJpanishads the tenet of transmigration is 
already conspicuous. Thus in the Chhandogya we 
read: “"Whatever these creatures are in this world* 
lion, or wolf, or boar, or worm, or moth, or gftat, or 
mosquito, that they become again and again.” And 
again : “ Those whose life has been good will quickly 
attain a new embodiment — embodiment; as a Brahman, 
a Kshatriya, or a Vai^ya. Those whosb life has been 
evil will quickly pass into an evil embodiment — em- 
bodiment as a dog, or a hog, or a Cha^^ala.” In the 
post-Vedic literature the nature of the retributive em- 
bodiments is treated of in minute and fanciful detail 
Thus, in the twelfth book of the laws of the Manavas, 
it is said ; " The greatest sinners, after passing through 
terrible regions of torture for long periods of years, pass 
into the following embodiments : The slayer of a Brah- 
man enters into the body of a dog, a boar, an, ass, a 
camel, a ball, a goat, a sheep, a stag, a bird, a Cha^^ala, 
or a Pukka^aj according to the proportion of his guilt ; 
a Brahman that drinks strong drinks shall enter into 
the body of a worm, an insect, a moth, of a fly that 
feeds on ordure, or of a noxious animal. A thievish 
Bmhman shall pass thousands of times into the bodies 
of spiders, snakes, chameleons, crocodiles, and of malig- 
nant vampirea”^ And then follows a long series of 
other penal states of life, proportioned to the guilt of 
the ^ents that are to pass through them. 

Mr. Tylor* has shown how widely the belief has 
prevailed among semi-savage tribes, of the passage of 
the human soul into the trunks of trees and the bodies 

^ ManavEdhanna^tra xii. 54, «qq. 

* Primitive Culture^ vol. ii. pp. 6, sqq. 
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of animals. The Sonthals are said to believe the soxils chap, l 
of the good to enter into fruit-bearing trees. The 
Powhattans believed the souls of their chiefs to pass 
in 0 particular wood-birds, which they therefore spared. 

The Tlascalans of Mexico thought that the souls of 
their nobles migrated after death into beautiful singing- 
birds, and the spirits of plebeians into beetles, weasels, 
ana other insignificant creatures. The Zulus of South 
Africa are said to believe the passage of the dead into 
snakes, or into wasps and lizards. The Dayaks of 
Borneo imagine themselves to find the souls of the 
dead, clamp and bloodlike, in tiie trunks of trees. The 
belief in the passage of the soul into trees, and animals, 
and fresh human bodies having no place in Vedic 
literature prior to the Upanishads, it is reasonable to 
suppose the Hindus to have taken it from the indi- 
genes, in the course of their absorption of indigenous 
blood. 

It is well known that metempsychosis was one of current in 
the beliefs of the ancient Egyptians in regard to the 
destination of the soul. The tenet connects itself with 
a belief in the fore- as well as the after-life of theSSPS^^ 
sentient and thinking principle. From the Egyptians 
it is adopted at intervals into the Greek philosophy. 

It first appears in the teaching of Pythagoras, Empe- 
docles fancies that the blood he has shed in an earlier 
form of life is crying out against him in this, and that 
he is to be a fugitive and a wanderer upon the earth 
for thirty thousand years. Exiled from the presence 
of the gods, divine though it be, his soul is to pass 
through a succession of penal embodiments, until it 
regains its purity. It is to enter into the shapes of 
plants and trees, of fishes and birds, and other animals, 
some of these shapes being higher than others, as the 
laurel among trees, the lion among the beasts. From 
the Pythagoreans the doctrine is taken up by Plato, 
ais in unison with his belief of the pre-existence and 
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post-existence of the soul, and as explanatory of the in- 
equalities of human fortune. Thus in the Phsedpp : — 

“Are we to suppose, says Socrates, that the soul, 
an invisible thing, in going to a place like itself, in- 
visible, pure, and noble, the true Hades, into the 
presence of the good and wise God, whither, if God 
will, my soul is also soon to go,' — that the soul, I say, 
if this be her nature and origin, is blown away and 
perishes immediately on quitting the body, as thh many 
say ? It is far otherwise, my dear Simmias and Gebes. 
The truth is much more this, that if the soul is pure at 
its departure, it drags after it nothing bodily, in that it 
has never, of its own will, had connection with the 
body in its life, but has always shunned it, and gathered 
itself unto itself ; for this avoidance of the body has 
been its constant practice. And this is nothing else 
than that it philosophises truly, and practises how to 
die with ease. And is not philosophy the practice of 
death ? 

" Certainly. 

" That soul, I say, itself invisible, departs to a world 
invisible like itself — ^to the divine, and immortal, and 
rational. Arriving there, its lot is to be happy, released 
from human error and unwisdom, fears, and wild pas- 
sions, and all other, human ills, and it dwells for all 
future time, as they say of the initiated, in the society of 
the gods. Shall we say this, Cebes, or say otherwise ? 

“ It is so, said Cebes, beyond a doubt. 

“ But do you think the soul will depart in perfect 
purity if it is polluted and impure at the time it quits 
the body, as having always been the companion and 
servant of the body, in love with and fascinated by it, 
."ud by the bodily desires and pleasures, until it comes 
to think that nothing is true but that which has a 
bodily shape, which a man may touch, and see, and 
ca^ and drink, and gratify his sensuality upon j and if, 
at the same time, it has been accustomed to hate, and 
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tear, and shun tl>e intelligible world, which is dark and 
invsible to the bodily eye, and can be attained only by 
philosophy ? 

“ It cannot possibly, he replied. 

“ It is engrossed by the corporeal, which the continual 
companionship with the body, and constant attention to 
it, have made natural to it. 

“ Very true. 

“ And this, my friend, may be conceived to be that 
ponderous, heavy, earthy element of sight, by which 
such a soul is weighted* and dragged down again into 
the visible world, because it is afraid of the invisible 
and of the world below, and prowls about tombs and 
sepulchres, in the neighbourhood of which certain 
shadowy apparitions of 'souls have been seen, souls 
which hscve not departed clean and pure, but still hold 
by the things of sight, and are therefore seen them- 
selves. 

“ That is likely enough, Socrates. 

“ Indeed it is likely, Cebes ; and these must be the 
souls, not of the good, but of the evil, who are necessi- 
tated to haunt such places in expiation of their former 
evil way of life ; and they continue to wander untH the 
desire of the bodily element which still cleaves to them 
is gratified, and they are imprisoned in another body. 
And they are then most likely tied to the same natures 
which they have made habitual to themselves in their 
former -life. 

“ What natures do you mean, Socrates ? 

“ 1 mean to say that men who have followed after 
gluttony, and wantonness, and drunkenness, and have 
had no thought of avoiding them, would put on the 
shape of asses and animals of that sort. What do you 
think ? 

“ What you say is exceedingly probable. 

“ And those who have preferred the portion of injus- 
tice, and tyranny, and violence will put on the shape 


Chat. I. 
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CuAF. I. of 'wolves, or hawks and kites; or where else should 
we saj that they would go ? 

" No doubt, said Cebes, they pass into shapes such 
as those. 

“ And it is pretty plain, he said, into what bodies 
each of the rest would go, according to the similitude 
of the lives that they have led. 

“ That is plain enough, he said. 

“ Even among them some are happier than others; 
and the happiest in themselves and in the place they 
migrate to, are those who have practised the social and 
ci'vil virtues that men call temperance and justice, 
which are acquired by habit and exercise, without 
pbilosophy and reflection. 

“Why are they the happiest ? 

“ Because they will be likely to pass into some geUtle 
social nature like their own, such as that of bees or 
ants, or even back again into the form of man, and 
moderate men would spring from tliem. 

“ That is possible. 

“ But hone but he who is a philosopher or lover of 
learning, and altogether clean and pure at departing, is 
permitted to reach the gods.” 

In this place Plato approaches more nearly than in 
any other passage in his Dialogues to the Oriental tenets 
of the migration of the soul from body to body, and the 
sole efficiency of supersensible thinking in disengaging 
the "sOul from these successive lives of sense. For 
Socrates, in the Ph^edon, it is philosophy alone that 
^ purify the sotd, detach it from the body, and lift 
it up into communion with the etern^ and unchanging 
SJ'chetypes. But the Platonic abstraction is a contem- 
plation of the eternal ideas, the patterns after which 
the visible world was moulded, the universal verities 
discernible through the things of sense ; not a Hindu 
meditation on formless being, on the characterless Self, 
nor a Buddhist meditation on the vacuity into which 
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all things are resolvable ; and the Platonic ^ter-life of chap. i. 
the f ee intelligence is a positive exercise of intellec- 
tion, neither a Hindu absorption into the fontal essence, 
nor a Buddhist extinction into the aboriginal nothing- 
ness of things. 

The thesis of universal misery is a natural sequerAri«H« «nd 
of the doctrine of the migration of the soul. In his 
Dialogues concerning Natural Eeligion, Hume has 
painted for us the miseries of life in dark colours, bu$ 
these are not nearly dark enough for the Hindu. Por 
him, the miseries of his present life, hunger, thirst, and 
faintness, weariness, care, sickness, bereavement, dying 
pangs, are to repeat themselves in life after life, and 
death after death, in endless iteration. The morbid 
reverie of the hypochondriac is gaiety by the side of 
this Indian pessimism, and this pessimism is the ever- 
present thought, the veiy^ motive power of In dian 
speculation. 

“ The whole earth, believe me, Philo, is cursed and pol- Humejs^^ 
luted. A perpetual war is kindled amongst all living miwries 3 
creatures. Necessity, hunger, want, stimulate the strong ‘ *' 
and courageous ; fear, anxiety, terror, agitate the weak 
and infirm. The first entrance into life gives anguish 
to the new-born infant and to its wretched parent: 
weakness, impotence, distress, attend each stage of that 
life ; and it is at last finished in agony and horror. 

“ Observe too, says Philo, the curious artifices of 
nature in order to embitter the life of every living 
being. The stronger prey upon the weaker, and keep 
them in perpetual terror and anxiety. The weaker, 
too, in their turn, often prey upon the stronger, and 
vex and molest them without relaxation. Consider 
that innumerable race of insects, which either are bred 
on the body of each animal, or, flying about, infix their 
stings in him. These insects have others stiU less than 
themselves which torment them. And thus, on each 
hand, before and behind, above and below, every ani- 
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Ceat. 1. mal is surrounded with enemies, which incessantly seek 
his misery and destruction. 

" Man alone, said Bemea, seems to be an exception 
to this rule. Por, by combination in society, he can 
easily master lions, tigers, and bears, whose greater 
strength and agility naturally enable them to prey 
upon him. 

On the contrary, it is here chiefly, cried Philo, that 
the uniform and equal maxims of nature are most ap- 
parent Man, it is true, can by combination surmount 
all his real enemies, and become master of. the whole 
animal creation ; but does he not immediately raise up 
to himself imaginary enemies, the demons of his fancy, 
who 1 '.aunt him with superstitious terrors and blast every 
enjoyment of life? His pleasure, as he ihiagines, be- 
comes in their eyes a crime ; his food and repose give 
them umbrage and offence ; his very sleep and dreams 
furnish new materials to anxious fear; and even death, 
his refuge from every other ill, presents only the dread 
of endless and innutnerable woes. Nor does the wolf 
molest more the timid flock, than superstition does the 
anxious breast of wretched mortals. 

“ Besides, consider, Bemea, this very society by which 
we surmount those wild beasts, our natural enemies, 
what new enemies does it not raise to us ? what woe 
and misery does it not occasion ? Man is the greatest 
enemy of man. Oppression, injustice, contempt, con- 
tumely, violence, sedition, war, calumny, treachery, 
fraud ; by these they mutually torment each other, and 
they would soon dissolve that society which they had 
formed, were it not for the dread of still greater ills 
which must attend their separation. 

“But though these external insults, said Bemea, 
from animals, .from men, from all the elements which 
assart us, form a frightful catalogue of woes, they are 
nothing m comparison of those which arise within our- 
selves,from the distempered condition of our iftind and 
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J)ody. How many lie under the lingering torment of 
diseai^es ? Hear the pathetic enumeration of the great 
poet — ► 

* Intestine stont and ulcer, colic pangs, 

Demoniac frenzy, moping melancholy, 

And moonstruck madness, pining atrophy, 

Marasmus, and wide<wasting pestilence. 

Dire was the tossing, deep the groans : Despair 
^ Tended the sick, busiest from couch to couch. 

And over them tiiumphant Death liis dart 
Shook, but delayed to strike, though oft invoked 
With vows, as their chief good and final hope.^ 

“ The disorders of the mind, continued Demea, 
though more secret, are not perhaps less dismal and 
vexatious. [Remorse, sliame, anguish, rage, disappoint- 
ment, atfxiety, fear, dejection, despair; who has ever 
passed .through, life without cruel inroads from these 
tormentors ? How many have scarcely ever felt any 
better sensations ? Labour and poverty, so abhorred by 
every. one, are the certain lot of the far greater number; 
and those few privileged persons who enjoy ease and 
opulence, never reach contentment or true felicity. AU 
the goods of life united would not make a very happy 
man, but all the ills united would make a wretch indeed ; 
and any one of them almost (and who can be free from 
every one ?), nay, often the absence of one good (and who 
can possess all?) is sufficient to render life ineligible. 

“ Were a stranger to drop on a sudden into tliis world, 
I would show him, as a specimen of its ills, a hospital 
full of diseases, a prison crowded with malefactors 
and debtors, a field of battle strewed with carcases, 
a fleet foundering in the ocean, a nation languishing 
under tyranny, famine, or pestilence. To tuin the gay 
side of life to him, and give him a notion of its plea- 
sures, whither should I conduct him ? To a ball, to an 
opera, to court ? Ho might justly think that I was 
only showing him a diversity of distress and sorrow/^ 
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Chap. L The Indian schoolmen produce a very similar list' 
The^ISir of liiiman ills. The miseries that await th soul 
1*^5 migration from body to body, are threefold in 
their nature. Death itself is no release from suffer- 
ing, and the prospect is unending. There are first 
the personal afflictions that attach to the body and 
the mind, pains of the body arising from disorder^jd 
temperament, and pains of the mind proceedijig from 
lust, anger, avarice, fear, envy, stupefaction, despon- 
dency, and severance from all the soul wotild fain cling 
to. The whole head is sick and the whole heart faint. 
These are the ills that, in the words of Hume, arise 
within ourselves, from the distempered condition of the 
mind and body,*' I^ext, there is the series of miseries 
that spring from the environment, injuries at the hands 
of men, and evils from beasts and birds and snakes 
and other creeping things, and hurts from plants and 
trees and stocks and stones. These, in the list of Hume, 
are the “ external insults from animals, from men, from 
all the. elements.” Thirdly, there is the train of ills 
proceeding from supernatural agency, the terrors of evil 
beings and demoniacal possession. These are the 
‘‘ imaginary enemies, the demons of man's fancy, that 
haunt him with superstitious terrors.” 

To recapitulate : the period in which Indian philo- 
Sophy had its rise, is the period in which the original 
worship of the forces of nature has given place to the 
mechanical repetition of prescriptive usages and sacred 
formulas. Side by side with the decay of living faith 
in the personified elemental powers there has gone on 
a d^eneration of the Indo-Arian tribes, partly from 
climatic influences, partly from intermixture with 
the rude indigenes. This degradation of the national 
type marks itself in the worship of the terrific Siva, 


' The list is given as in the 
Sanfchyttt^valcarnnndL The 
three series of miseries are in 


Sanskrit ddliyditnika, ^dfiihhdu* 
tiJca^ and adhidaivika. 
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aiwi in the practice of savage self-torture and fh. 
duct^on of morbid cerebrafconditionT 1 ^ 

polyandry and Kshatriva sava<^eries nlC! ! ’ 

Mahabbarata; and finally, and above aU in th/" 
active b^ef in the migcitta of L UcT 

misery of every form of sentient life. ’ ^ 
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Chap. H. 

Fixity amidst 
the .flux of 


CHAPTER 11. 

THE QUEST OF THE REAL---BRAHMAN AND MAYA, 
THE SELF AND THE WORLD-FICTION. 

“ A presence thflt disturbs him with the joy 
Of elevated thoughts'; a sense sublime 
Of sometHing far more deeply interfused. 

Whose dwelling is the light of setting suns, 

And the round ocean, and the living air, 

And the blue sky, and in the mind of man ; 

A motion and a spirit that impels 

All thinking things, all objects of all thought, 

And rolls through all things.” — Wobdswokth. 

“ Nature itself plainly intimates to uh that there is some such abso« 
lutely perfect Being, incomprehensible to our finite understandings, by 
certain passions which it hath implanted in us, that otherwise would 
want an object to display themselves upon ; namely, those of devout 
veneration, adoration, and admiration, together with a kind of ecstasy 
and pleasing horror.” — Cudwokth. 

Looking behind them and before them, the Indian 
sages, meditating in the solitude of the jungle, find that 
the series of lives through which each sentient thing is 
passing is flowing forward without a pause, like a river. 
Is the river to lose itself at last in the sea ? The sum 
of all the several series of lives, and of all the spheres 
through which the living soul proceeds, is also in per- 
petual flow. The sum of migrating forms of life, and of 
the spheres through which they migrate, is the ever- 
moving world. Everything in it is coming into being 
and passing out of being, hut never is. The sum of 
hves and of the spheres of living things is not real, for 
it comes and goes, rises and passes away, without ceas- 
ing. and that alone is real that neither passes into being 
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nor passes out of being, but simply is. To be is to last, chap. u. 
to perdure. What is there . that lasts ? — 

Evety one of the countless modes of life that per- Rapowand 
petually replace each other is a new form of misery, 
or at , best of fleeting pleasure tainted with pain, and 
nothing else is to be looked for in all the varieties of 
untried being. In every stream of lives there is the 
varied .anguish of birth, of care, hunger, weariness, 
bereavement, sickness, decay, and death, through em- 
bodiment after embodiment, and through seon after 
sBon. Evil thoughts, evil words, and evil deeds push 
the doer downward in the scale of sentiencies, and into 
temporary places of torment. Good thoughts, good 
words, and good deeds push the doer upwards into 
higher embodiments, and into temporary paradises. It 
is the same wearisome journey above and below, miseries 
and tainted pleasures that make way for new miseries, 
and no end to it all. Good no less than evil activity is 
an imperfection, for it only prolongs the stream of lives. 

Action is the root of evil. Is there nothing that rests 
inert and impassive, untouched with all these miseries 
of metempsychosis ? 

Again, the scenes through which the sage finds him- unity amidst 
self to be migrating are manifold and varied, and present 
themselves iu a duality of experience, — the subject on 
the one side, the object on the other. The more he 
checks the senses and strives to gaze upon the inner 
light, when he sits rigid and insensate seeking ecstasy, 

— the more this plurality tends to fade away, the more 
this duality tends to melt into a unity, a one' and only 
being. A vhrill of awe runs through the Indian sage as 
he finds that this pure and characterless being, this 
light within the heart, in the light of which aU things 
shine, is the very Self within him, freed from the 
flow of experiences for a while by a rigorous effort of 
abstraction. A perfect inertion, a perfect abstraction, 
have enabled him to reach the last residue of all ahstrac- 
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Chap. d. tion, the fontal essence, the inner light, the light beyond 
— the darkness of the fleeting forms of conscious life. 

Thatm Times there are, moreover, when he wakes from sleep 
unbroken with a dream, and is aware that he has slept 
at ease, untouched for a space with the miseries of 
metempsychosis. Dreamless sleep, like ecstasy itself, 
is a transient union with the one and only being that 
perdures, and does not pass away as all things .else are 
passing, that is inert and untouched with the miseries 
of migration, that is beyond the duality of subject and 
object, and beyond the plurality of the things of experi- 
ence. Dreamless sleep is, like ecstasy, an unalloyed 
beatitude; it is a state in which all differences are 
merged, and. for the sleeper the world has melted away. 
His very personality has passed back into the imper- 
sonality of the true Self; and if only this state could be 
prolonged for ever, it would be a final refuge from the 
miseries of life. 

n«rArafound Thus, then, that which only is, while all things else 
come and go, pass, and pass away ; that which is nn- 

tjjg thirst, and pain, and sorrow ‘ 

that wait upon all forms of life; that which is one 
while all things else are many; that which stands 
above and beyond, the duality of all inodes of conscious- 
ness, is the. Self, the one Self within' all sentiencies, 
the spiritual principle that permeates and vitalises 
all things, and* gives life and light to all things 
living, from a tuft of grass up to the highest deity. 
There is one thing that is, and only one — the light 
witiiin, the light in which these pleasures and pains, 
these fleeting scenes and semblances, come amd go, pass 
into and pass out of being. This primordial light, this 
lig^t of lights, beyond the darkness of the self-feigned 
world-fiction, this fontal unity of undifferenced being, 
is being, pure thought, pure bliss. It is thought in 
which there is neither thinker nor thing ; bliss without 
self-gratulation, bliss in which there is nothing that re- 
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joiccs and nothing rejoiced at ; the unspeakable blessed* Cha.p. n. 
ness of exemption from vicissitude and misery. “ All 
things live upon portions of its joy.” " Who could 
bi athe, "who could live, if there were not this bliss 
within the ether in the heart ? ” It is not an empty 
abstraction; that the Indian mystic in his hour of ecstasy 
knows well. It is positive and self-affirming ; for, says 
Sankamcharya, the -last residuum of aU abstraction is which lottis 
not nonentity but entity. It is the object ^ of the Soaon'-a”* 
notion “ I," and is present to every soul. It is above 
and beyond * all modes of conscious thought. “ Words 
turn back from it, with the mind, not reaching it.” It 
can only be spoken of a,3 “ not this, not that,” spoken 
of in negatives, and by unsaying what is said. “ It is 
thought,” says the Kena tlpanishad, “ by him thatthinks 
it not; h6 that thinks it knows it not ; it is unknown to 
them that know it, known to them that' know it not.” 

It is at once necessitated to thought and withheld from 
positive conception : cognoseendo ignoratiir et ignorando 
cognosdtur. 

Such is the Brahman, the ultimate spiritual reality 
of primitive Indian philosophy, out of which, in its 
everlasting union with its counterfeit, Maya, the self- 
feigning w’orld- fiction, proceeds the phantasmagory of 
metempsychosis. AvidyS, Maya, ^akti, the illusion, the 
fiction, the power that resides within the Self as the 
future tree resides within the seed,*- — it is out of this, 
overspreading the one and only Self, that all things 
living, from a tuft of grass to the highest deity, with, 
all the spheres through which they migrate, have ema- 
nated to form a world of semblances. They are all 
alike figments of this inexplicable world-fiction, the 
cosmical illusion.* Personal souls and their environ- 
ments are fleeting and phantasmagorioal, the dreams of 

* AhaTnpratyayavifhawt, aham- * Va(<j:<mxlcSyiat^ vafa iva, S«a- 
fad(^pr(Usaf/ali:^UiSrtlia. kara; _ ' , , 

“ Sarva^uddhipratyai/Stlta, ■ * VihvmSyil, vHtajanatti iattii. 
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Chap. IT. the Spirit of the world ; ^ and being such, they may be 
left behind, if by any means the sage can wake to tHeir 
unreality, and find his true being in the original essence, 
the one Self, the only light of life. If only he icnoy"s 
it, he is already this Self, this "Brahman, ever pure, 
intelligent, and free.^ Pure as untouched by the world- 
fiction, passionless, inert; intelligent as self-luminous, 
giving light to all the movements of the minds of living 
things ; free as unembodied, exempt from the miseries 
of metempsychosis. 

of The original idea of the term Bmhman is indicated 
BnOmun. in its etymology. It is a derivative of the root brih, to 
grow, to increase. Thus the scholiast Anandagiri, with 
reference to a passage in which Brahman is identified 
with one of its manifestations, the breath of life, says, 
** Brahman is from hrih, to grow, and every one knows 
how the body grows by respiration and other functions.'* 
And in another place, in his gloss on Sankara's com- 
mentary on the Taittirlyaka Upanishad,. ^‘The term 
Brahman comes from hrih, to grow, to expand, and is 
expressive of growth and greatness. This Brahman is 
BraLmaa a vastness U n l imit ed in space, in time, and in content, 
for there is nothing known as a limit to it, and the term 
applies to a thing of transcendent greatness/* Perhaps 
the earliest sense of the term was the plastic power at 
work in the process of things, viewed as au energy of 
thought or spirit, a power present everywhere unseen, 
that manifests itself most fully in vegetable, animal, 
and human life. The cause of all changes in the order 
of metempsychosis, it is itself unchangeable. It has 
* nothing before it or after it, nothing within it or without 
it,* It transcends space and time, and every kind of 
object.^ It is the uncaused cause of all, but xu its real 
nature, and putting the world-fiction and its figments 


^ Jagaddii}ian^ ».c., Brahman 
maaifestiiig itself in 

* I^^yaIvddhabuddhaniuLt(i, 


* Tad etad hmhnidp^Q/rvani and^ 
jKimm anmiaram avdhymn, 

* l^eM’dlaviihat/dtivartir^ 
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out of view, it is, in the phrase of Sankara’s commentary chap. ii. 
on he Svet^vatara TJpanishad, “ neither cause nor not 
cause, r nor both cause and not cause ” 

‘‘ It is,” in the words of the Kena TJpanishad, “ other Brahman in- 
than the known and above the unknown.” To quote 
the scholium of Anandagiri, that which is other than 
the knowing subject is either known or unknown, and 
thus the text, by denying in regard to Brahman both 
the known and the unknown, identifies Brahman with 
the Self of the knowing subject. 

The eye reaches it not, speech reaches it not, thought 
reaches it not ; we know not, we understand not, how 
one should teach it : it is other than the known, above 
the unknown. Thus have we heard of the ancients, 
who proclaimed it to us. 

That which is not uttered by the voice, that by which 
the voice is uttered : know thou that that only is the 
Self, and not that which men meditate upon as such. 

“ That which is not thought by the thought, that by 
which the thought is thought: know thou that that 
only is the Self, and not that which men meditate upon 
as such.” 

'‘Thought,” says Sankara in his exposition of this 
text, '4s the internal organ, mind, intelligence. Thought 
is the inward sense or faculty that co-operates with all 
the several organs of sense and motion. Thus the text, 

' Desire, volition, doubt, faith,* patience and impatience, 

and shame, and thought, and fear, — all this is that 

inner sense.’ The inner sense presents itself only in 

the form of desire, volition, and the other modifications, Braimwnthe 

and therefore a man cannot recognise with his inward 

sense the intelligential light that gives light to those 

modifications. This pure light actuates the inner sense 

by irradiation ; and as this pure light or Self transcends 

all objects of outer and inner sense, the iuward sense 

is incompetent to approach it, The inward sense can 

only operate when enlightened by the intelL'^ntial 
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Chap. II. ligbfc within, and therefore it is that the expositors of 
Brahman speak of the mind and its modification® as 
permeated and objectivised by the Self within.” In 
plain words, when we are told that it is the Self that 
thinks the thought, we are to understand, in the lan- 
guage of ‘the Indian mystics, that it is the Self that 
gives the light to the mental modes in which they 
shine — that is, it is the Self that causes the otherwise 
unconscious modes to become the conscious modes of 
mind. To return to the text of the Kena Upanishad. 

“That which one sees not with the eye, that by 
which the eyes see : know thou that that only is the 
Self, and not that winch men meditate upon as such. 

“That which one hears not with the ear, that by which 
the ear is heard : know thou that that only is the Self, 
and not that which men meditate upon as such. 

“ That which one breathes not with the breath, that 
by which the breath is breathed: know thou that that 
only is the Self, and not that which men meditate upon 
as such.” 

Similarly in the Bfihadaranyaka Upanishad : — 

“ This same imperishable is that which sees unseen, 
hears unheard, thinks unthought, and knows unknown. 
There is no other than this that sees, no other than 
this that hears, no other than this that thinks, no other 
than this that knows. Over this imperishable the 
expanse is woven woof and warp.^ 

“ As in dreamless sleep the soul sees, but sees not this 
or that, so the Self in seeing sees not; for there is no 
intennission in the sight of the Self that sees ; its vision 
BnfaBMciw is one that passes not away; and there is nothin" 
second to that, other than that, apart from that, that it 
should see.” 

What is mieant here is that the thoi^jht or intelli- 
gence with which the Self is one, is something beyond 

* exptuue is Ikxc s synonym for Mays, the eelt-feigning world- 
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the relation of subject and object ; ^ it I^^Sr&S^ords of Chap. IL 
Earflatirtha’s commentary on the Upadelasahasri, an 
eternal objectless cognition** The Self is said to be 
oteniscient, but the reader must not be misled; this 
only means that it is self-luminous, that it gives lighi} 
to all things, and to all the modifications of the minds 
of sentient beings. Withdraw the light of the Self, 
the Indian sages say, and the whole process of things 
will lapse into blindness, darkness, nothingness. The 
omniscience of the Self is its irradiation of all* things.* 

To cite Anandagiii,^ ** It is not literally, but by a figure 
that the Self is said to be all-knowing. The cognitions 
of the everyday thinker in the sensible world pre- 
suppose faculties and organs; the knowledge that is 
the essence of the idea or Self does not presuppose 
faculties ^nd organs, for in that case it could not exist, 
as it does exist, in the state of dreamless sleep, in which 
the functions of the faculties and organs have ceased/* 

It will be well here to point out once for all that we Bmhmannoe 
are to tread warily among these epithets of Brahman, wiff 
If we are to use the language of European philosophy, chri*ti.iu ** 
we must pronounce the Brahman of the Upanishads to 
be unconscious, for consciousness begins where duality 
logins. The ideal or spiritual reality of Brahman is 
not conTertible with conscious spirit. On the contrary, 
the spiritual reality that, according to the poets of the 
Upanishads, underlies all things, has per se no cogni- 
tion of objects; it transcends the relation of subject 
and object ; it lies beyond duality. It is, true that these 
poets speak of it as existence, intelligence, beatitude. 

But we must be cautious. Brahman is not intelligence 
in our sense of the word. The intelligence, the thought, 
that is the Self and which the Self is, is described as 
eternal knowledge, without objects, the imparting of 
light to the cognitions of migrating sentiencies. This 


* furciahtt^tnJndnam, 


* SarvdvahhdBohxtvei, 

* Sai^jfiamhrxOmppacharyaSe. 
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Chap. IL 


Brahnum the 
pure light of 
charactoriees 
knowledge. 


thought is characterless and eternal; their cognitions are 
charactered, and come and go. Brahman is beatitude. 
But we must again be cautious. Brahman is not beati- 
tude in the ordinary sense of the word. It is a bliss 
beyond the distinction of subject and object, a bliss the 
poets of the Upanishads liken to dreamless sleep. Brah- 
man jper se is neither God nor conscious God ; and on 
this it is necessary to insist, to exclude the baseless ana- 
logies to Christian theology that have sometimes been 
imagined by writers, Indian and European. Be it then 
repeated that the Indian philosophers everywhere affirm 
that Brahman is knowledge, not that Brahman has 
knowledge ; that this knowledge is without an object 
known, and that omniscience is predicable of Brahman, 
only by a metaphor. If we were to misinterpret such 
knowledge by the word “consciousness,” we should 
still have to say that Brahma is consciousness, not that 
Brahman has consciousness or is a conscious spirit. 

To return to the text of the Bfihadaranyaka. 

" As in dreamless sleep the soul hears, but hears not 
this or that, so the Self in hearing hears not; for there 
is no intermission in the hearing of the Self that hears; 
its audition is one that passes not away ; and there is 
nothing second to that, other than that, apart from that, 
that it should hear. 

“As in dreamless sleep the' soul thinks, but thinks 
not this or that, so in thinking the Self thinks not; for 
there is no intermission in the thought of the Self that 
thinks; its thought is one that passes not away; and 
there is nothing second to that, other than that, apart 
from that, that it should think. 

“ As in dreamless sleep the soul knows, but knows 
not thm or that, so in knowing the Self knows not; for 
there is no intermission in the knowledge of the’ Self 
that knows, for its knowledge is one that passes not 
away; and there is nothing second to that, othef than 
that, apart from that, that it should know.” 
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■When overspread with the self-feigning world-fiction, chap, it 
the Self is that out of which all things and all forms 
of life ^proceed. It is, in the words of the Mun(^aka 
Upanishad, that on knowing which all things are 
known ; in the words of the Chhandogya, that by in- 
struction in which the unthought becomes thought, 

.£ijid the unknown known. As the Indian scholiasts 
say : If we know Brahman we know all things : if we 
know what clay is, we know what all the variety of 
pots and pans art, that the potter fashions out of clay ; 
if we know what gold is, we know w^hat all the varieties 
of earrings, bracelets, and other trinkets are, that the 
goldsmith fashions out of gold. Thus, to quote the 
Chhandogya Upanishad : — 

“ Svetaketu was the grandson of Aruna. His father Braimmn that 
Aruni saill to him : Svetaketu, thou must enter on tliy known, .11 
sacred studentship. None of our fiimily, my dear son, kno^,-the 
is unstudied, a Brahman only in lineage. Svetaketu 
therefore at the age of twelve repaired to a spiritual 
preceptor, and at the age of f our-and-twenty came home* 
after going through all the Vedas, conceited, pedantic, 
and opinionated. His father said to him : Svetaketu, 
tell me, my son, since thou art so conceited, pedantic, 
and opinionated, hast thou asked for that instruction 
by which the unheard becomes heard, the unthought 
thought, the unknown known ? 

** Holy sir, how is that instruction given ? 

His father said : My son, as everything made of 
clay is known by a single lump of clay, being nothing 
more than a modification of speech, a change, a name, 
while the clay is the only truth : 

“ As everything made of .gold is known by a single 
lump of gold,* being nothing more than a modification 
of speech, a change, a name, while the gold is the only 
truth: 

As everything made of steel is known by a single 
pair of nail-scissors, being nothing more than a modi 
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Chap. n. fication of speech, a change, a name, while the steel is 
the only trath : 

“ Such, my son, is that instruction.” 

Brahman is, as has been already seen, said to be 
“ existent, thought, bliss.” In the Taittirlya Upanisbad 
the Self is said to be “ truth, knowledge, infinity.” 
iSankaracharya’s remarks on this passage of the Tait* 
tirtya will serve also to illustrate the foregoingrextraet 
from the Chbandogya. “ Self,” he says, “ is truth j ISdlf 
is knowledge ; Self is infinity, A thing is true if it in 
neither more nor less than it is taken to be. It is false 
if it is more or less than that. Hence every form of 
derived or emanatory existence is fictitious, nothing 
more than a modification of speech, a change, a 
and the clay is the only trutk That which is being 
found to be the only truth, the words ' the Self ia truth’ 
negative all modification of the Self. It follows that < 
Brahman is the cause or fontal essence. It operates as 
such, because it is the reality. Lest it should be sup- 
posed that Brahman being that of which all things aiu 
made, it must be unspiritual, like the potter’s clay, the 
text proceeds to say that the Self is knowledge. The 
term knowledge is abstract, standing as an epithet of 
Brahman together with truth and infinity. If know- 
Ifidge meant here a subject knowing, the epithet would 
be incompatible with the other two. If Brahman were 
a^ knowing subject, it would be modified in its cc^ni- 
tions, and how then could it be the truth ? A thing is 
infinite when it cannot be limited at any point. If the 
Self were a knowing subject, it would be limited by the 
cq(w*a and the cognitions. Another text says: That is 
the infinite in which nothing else is known, and that is 
the finite in which one knows something else. As pre- 
dicated of the Self along with truth and infinity, know- 
ledge is thus an abstract term. The words ‘ Self is 
knowledge’ are intended at once to deny agency and 
action, and . to deny that the Self or Brahman is, an 
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unspiritual thing such as the potter’s clay in the fami- chap. il. 
liar eiample. The same words ‘ Seif is knowledge ’ 
might be imagined to imply the finitude of Self, foras- 
mirch as all the cognitions of everyday life are limited 
or finite. The epithet ‘infinite’ is added to exclude 
this idea of finitude. The term infinite is negative, 
refusing the presence of limits; the epithets truth and 
knowledge are positive, giving a sense of their own. 

The knowledge of Brahman is nothing else than the 
essence o| the Self itself, like the light of the sun, or 
the heat of fire. It is the eternal essence of the Self, 
and does not depend on conditions foreign to itself, as 
our experiences do,” 

These remarks must suffice for the present in regard 
to Brahman. The several elements of the cosmical '““r- ya# 
conception of the poets of the Upanishada are so closely 
interfused, that it is not possible with any ingenuity ^worid- '• 
altogether to separate them for convenience of exposi- 
tion. So far as may be, however, these elements must 
be exhibited in successive order, proceeding from Brah- 
man to Maya; from Maya to the union, from before ail 
time, between Brahman and Maya; from this union to 
the resultant procession of migrating souls and of the 
sphere* of their migration, and the hierarchic emanations 
livarSi Hiranyagarbha, and Viraj, severally representing 
the sums of living things in the three several states of 
dreamless -sleep, of dreaming sleep, and of waking con- 
sciousness ; and finally reverting to the “ fourth,” so 
called in contradistinction to the three states or modes 
of life, that is, to the original unity of characterless 
being or Brahman, Brahman per se is the principle 
of reality, the one and only being; Sett alone is, and all 
else only seems to be. This principle of reality, how- 
ever, has been from everlasting associated with an 
inexplicable principle of unreality ; and it is from the 
fictitious union of these principles, the one real, the 
other only a self-feigned fiction, that the spheres and 
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the migrating forms of life, the external and internal 
•world, proceed. 

- Maya may he .regarded both in parts and in the 
whole. Viewed in parts, it is the particular illusion 
that veils from each form of life its own true nature 
as the one and only Self. Tinder its influence every 
kind of sentient being is said to identify itself, not with 
the Self that is one and the same in all, but •« ith its 
counterfeit presentment,^ the invisible body that accom- 
panies it through its migrations, and the visible bodies 
that it animates successively. Thus every living thing 
is a fictitiously detached portion, an illusive emanation 
of Brahman. Maya overspreads Brahman as a cloud 
overspreads the sun, veiling from it its proper nature, 
and projecting the •world of semblances, the phantas- 
magoty of metempsychosis. For every form of life, 
from the lowest to the highest, from a mere tuft of 
grass up to the highest deity, its own proper nature is 
veiled, and a bodily counterfeit presented in lieu of it, 
by the primeval illusion or self-feigning fiction, Avidya' 
or Maya. Hence all individual existences, and the 
long miseries of metempsychosis, in the procession of 
the aeons without beginning and without end ; for the 
world is .from everlasting, and every genesis of things 
is only a palingenesia. The procession of the aeons is 
often likened to a succession of dreams. The world is 
ofteh said to be the inind-projected figment of migrating 
souls.* It is, says Sankaiachiiiya, only an emanation 
of tbe internal sense of sentient beings, and this is 
proved by the. fact that the world is resolved back into 
their inner sense in their intervals of dreamless sleep.® 
As emanating from such illusion, the world of me- 


^ TediUMsally styled its upadJii 
The tot»% of Maya is the 
of Isvara. Portions of Maya ar« 
the several upSdhis of the jivas oi 
scmlsL 

* Sctrram hv tutiahharaAavilr. 


arain eva jagaZ^ manasy eva susA- 
ufite ^(dayadariandt. Plsewhere 
the phrase fiiaTiovijhrimbhitam. 

* Prapandmya fudyayd vid- 
yam&Mtvaw^ m tu vastuLrmn, 
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tenipsychosis has an^ existence, but this existence is chap. li. 
unreal 

Maya> viewed as a whole, is the cosmical illusion, the Maya the uiu- 
self-feigning world-fiction, that is without beginning.^ un- 
it is said to be “ neither entity nor nonentity, nor both 
in one, inexplicable by entity and by nonentity, ficti- ' 

tious, and without beginuing.” It is not a mere®”^"^* 
nothing, but a nescio quid. It is an illusion projected 
by illusion, an unreal unreality, the three primitive 
elements of pleasure, pain, and indolence ^ in co- 
equality, overspreading the one and only Self from 
everlasting. It is the sum of the illusions of all indi- 
vidual souls, as a forest is an aggregate of trees. It is 
the power, cognitive and active, of l^vara, the artifex 
opifexque mundi dms^ the Archimagus, or Demiurgus, 
who is th first emanation of Brahman. It is his power 
of illusory creation, the power out of which proceed all 
migrating .souls and all that they experience in their 
migrations. Brahman, or Self per se, is changeless, 
but in. union with Maya becomes® fictitiously the basis 
of this baseless world, and underlies the world-fiction 
out of which the ever-changing figment-worlds proceed 
in seon after aeon. From the reflection upon Maya, 
the world-fiction, of Brahman, the one and only Self, 
proceeds the first and highest of all emanations, livara, 
the cosmic soul, the Demiurgus. Maya^ thus pre- 
exists with Brahman, but Brahman is not thereby any 
the less the one and only being, in like manner as the 
possibility of the future tree pre-exists in the seed of 
the tree, without the seed becoming any the less a one 
and only seed. Maya is the indifferent aggregate of all 
the possibilities of emanatory or derived existences, 
pre-existing together with Brahman, as the possibility 

^ yihamd^d^ rnddirndyd, ^ Vivartyopaddna. 

* THgwtdimikd mdyd, gunab*Q^ *■ vU 

yfudmyam mdgdtattvamy iukha- jam mUaktyd na tadvitXyam IcaU 
^iufjiWiamxMtmak liyate^ tadvad hrahmdpi na m&yd- 

rUpd mdyd. Mtya mdritiyam. 
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Only. II, of the tree pre-exists in the seed. Maya is the audl- 
lary Associate of the Archimagus. M5ya, though un- 
conscious, is said to energise in the evolution of the 
world through its proximity to the inert and impass’ve 
Brahman, as the unconscious iron is set. in motion 
through its proximity to the loadstone. Maya is that 
out of which, literally speaking, the world proceeds ; it 
is said, hy a figure of speech, to emanate from Brj,hman. 
Mays is the literal. Brahman the figurative wp^ddna^ ox 
' principle out of which all things ejuanate. 

It is Maya^ that presents the mgjdfold of experience. 
The world, with its apparent duality of subject and 
object, of external and internal orders, is the figment 
of this fiction, the imagination of illusion. All that 
presents itself to the migrating soul in its series bt 
embodiments, lies unreally above the real like the 
redness or blackness of the sky, which is seen there 
though the sky itself is never red or black, like the 
waters of a mirage, like the visions of the dreaming 
phantasy, like the airy fabric of a daydream, like the 
bubbles on the surface of a stream, like the silver seen 
on the shell of a pearl-oyster, like the snake that the 
belated wayfarer sees in a piece of rope, like the gloom 
that encircles the owl amidst the noonday glare. All 
the stir of daily life, ail the feverish pleasures and 
pains of life after lif^ are the phantasmagory of a 
waking dream. For the soul that wakes to its own 
nature these things cease to be, and, what is more, 
have never so much as been. 

Brahman and Maya have co-existed froih everlasting, 
and their association and union is eternal. Apart from 
Avidya OP Maya, Brahman is purely characterless and 
indeterminate,^ and is not to be regarded as the prin- 
ciple from which things emanate, and again, js not to 
he r^arded as not that principle ; , nor is it to be 
affirmed to be both that principle and not that prin- 

* &ii3taiach«i7a on f^v«ta 4 vfttara TTpanishad r, 3. 
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ciprt at once, nOiT is it to be denied to be both. Self Cejur. 2L 
jptr ^ is neither prindpium nor prindpiaia. When 
the woiSd is said to emanate from Brahman, we are 
a ays fo understand that it proceeds, not from Brah- 
man per te, but from Brahman rejected upon Maya/ or 
fictitiously limited by the limitations of the world- 
fictipn. Maya, in its totality, is the limitative conn- 
terfpit of Brahnhan,* or the power of Ilvara, the snimumficti 
Mayavin, or Archimagus, or Bemiorgus. The limita- 
tipns of the illimitable Brahman are deiiveid froni this punilnt^ 
lixnitative counterf — ^its limitations through which 
it manifests itself as god, and man, and animal, and 
plant, and so forth. It is tlirough this union from 
before all time with this inexplicable illusion, that 
ilte one and only Self presents itself in the endless 
plurality and diversity of transient deities, of migrating 
spirits, an^ of the worlds through which they migrate. 

It is through this union that the one and only Self is 
present in every creature, as one and the same ether 
is present in many water-jars, as one and the same sun 
is mirrored on countless sheets of water. It is through 
this union that the one and only Self permeates and 
animates the world. In the words of Ankara:’ “The 
image of the sun upon a piece of water expands with 
the expansion, and contracts with the contraction, of 
the tipples on the surface i moves with the motion, and 
is severed by the breaking, of- the ripples. .The reflec- 
tion of the sun thus follows the various conditions of 
the surface, but not so the real sun in the heavens. 

It is in a similar manner that the real Self is reflected 
. upon .itePounterfeits, the bodies of sentient creatures, 
and, thus flotitiously limited, shares tlieir growth and 
diminution, and other sensible modes of being. Apart 

^ Tad €pa (AaUa(n$/am mdvSr- and aometimea to limit Bnkhman 
wiOr fiotitioualy. * UpSdM, 

Anandaa^ on the Mui}- ^ In Uie hitrodu^on to hia 
daka TTpanisbad, M&ya ia a<*me- Commentary on the SvetS^vatara 
timea amd to reflect Brahmttxi, Upaniahad 
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dttjip. II. from its various counterfeits, the Self is changeless*und 
' unvaried.” The one and only Self is present in the^ heart 
of every living thing, as one and the same face be 
reflected upon a succession of mirrors.^ Such are th e 
among the many images employed by the ancient 
Indian philosophers, to illustrate the presence of one 
spiritual essence in all the innumerable forms of living 
things. Others will be met with in the sequel With 
almost the same imagery Plotinus speaks of the one life 
in all things living like the one light shining in many 
houses, as if itself many, and yet one and undivided; the 
one life shining into and vitalising all bodies, project- 
ing pictures of itself, like one face seen upon a multi- 
tude of mirrors. Elsewhere he says that we are one in 
God, and again other than God, as the solar rays are one 
with the sun and other than the sun. And with a like 
simile Fichte : In all the forms that surround me I 
behold the reflection of my own being, broken up into 
countless diversified shapes, as the morning sun, broken 
in a thousand dewdrops, sparkles towards itself.” 

TheiiSenrchj Maya, theu, has fictitiously associated itself to Brah- 

cf anaiutioii9 T j.* T 1 

witofBnUv. man trom evjBriasting. In the series of aeons, without 
beginning and without end, the forms of life have at 
the beginning of each seon emanated in the following 
hierarchic succession. 

appears Ilvara, the Mayin or Mayavin, the 
tte world-projecting deity, himself a 

njuTemiMjS. figment of the cosmic fiction, himself an unreality; 

an unrealiiy for the philosopher intent on the one and 
•only truth, relatively a reality for the multitude, to 
whom the world exists with all its, possibilities of pain. 
The totality of illusion is the body or counterfeit pre- 
sentment of the Archimagus, out of which all things 
emanate.* Illusion, the world-fiction, may he viewed 

l)ody, the body out of whidi things 
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'in its several parts in the minds of the migrating Cha^.h. 
sentiencies, or in its totality as the sum of pleasures, 
pains, and indolences. The Deminrgus, then, is the 
Self with the totality of illusion as its counterfeit 
presentment ; the Self proceeding into fictitious mani- 
festation, as the worlds and the migrating sentiencies 
that pass through them. The illusion of each of these 
sentiencies veils from it its true nature as the one and 
only Self; the illusion of all sentiencies taken together 
veils from them all their true nature as the one and 
only Self. The Demiurgus is identified with the sum of 
sentiencies in the state of dreamless sleep. His body, 
the principle of emanations, as the sum of the bodies 
of living things in the state of dreamless sleep, is the 
beatific vesture.^ The Demiurgus is one, the sentien- 
cies are nriiny, as a forest is one and as the trees in it 
are many ; as a piece of water is one and as the drops 
of water in it are many ; and the one Demiurgus and 
the many dreamless, sleeping sentiencies are one and 
the same being, viewed now as whole, and now as 
parts. The same Brahman, the one and only Self, is 
present wholly in the Demiurgus, and present wholly 
in each dreamless, sleeping sentiency , as the same ether, 
one and undivided, is present to the whole forest and 
present to each and every tree; or as the same sky, one 
and undivided, is reflected upon the whole watery sur- 
face and on each portion of that surface. 

The Arohimagus is said to be omuiscient, as being la'vataomBi* 
the witness of all lifeless and all living forms of exist- giwofr^in. 
ence. As ruling all migrating souls, and as giving to tmui rai«. 
each its dole of pleasures and pains in conformity with 
the retributive fatality inherent in the process of things, 
he is Ilvara, the lord. As setting all souls in. motion, 
and thus acting throngh them, he is the actuator. As 
dwelling in the heart of each and every living soul, and 

^ ^wMdctfMLyakot^^ iist« of the TudiffeTenced bcftti- 

of the migrallng -soul, that con- tnde of dreamless ,i^eep. 
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Obakil fasMoQuig its eveiy raentarmbde/he is the iutemal 
ruler. 

“ The lord of all, himself through all diffused, 

Sustaias and is the life of all that live.” 

In this last character the D.enuargu.9, the highest 
emanation of Brahman, is described in the Bfihadar- 
a^^aka TTpanishad ; — 

“ That which dwells in earth, .inside the earth, and 
the earth knows hot, whose body the earth is, which 
actuates the earth from within,— that is thy Self, the 
internal ruler, immortal 

“ Thht which dwells in water, inside the wacer, and 
the water know? not, whose body the water is; which 
actuates the water from within, — that is thy Self, the 
internal ruler; immortal. 

" That which dwells in fire, inside the fire, and the fire 
knows not, whose body the fire is, which actuates the fire 
from within, — ^thatis thy Self, theintemalruler,'immortal 

" That which dwells in air, inside the air, and the 
air knows not, whose body the air is, which actuates 
the air from within, — that is thy Self, the internal 
ruler, immortal . 

“ That which dwells in wind, inside the wind, and 
the wind knows not,wh9se body the wind is, which 
actuates the wind from witlun,— iithat is thy l^lf, the 
internal ruler immortal 

“ That which dwells in the sky, inmde the sky, and 
the 6ky knows mot, , whose body the sky is, which 
actuates the s^ from within,-^that is thy Sel^ the 
intranal ruler, immorttl 

“Hat which dwells in the sun, inside the sun, and 
the sun knows not, whose body the nsq. ia, which 
actuates, the sun from within, — that is thy Self, the 
internal ruler, immortal 

“That which dwells in moon and stars, inside the 
moon and stars, and the moon and stars know nbt, 
whose body the mpon and stars are which actuates the 
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ittooil and stars from withip, — ^that is thy Self, jthe 
■ intemid ruler, immortaL — ^ 

" That which dwells in all living things, inside the 
living things, and all living things know not, whose 
body aU living things are, which actuates all living 
things from within, — that is thy Self, the internal 
roler, immortal. 

" That which dwells within mind, inside the mind, 
and the mind knows not, whose body the mmd is,, 
which actuates the mind from within,- — ^that is thv 
Self, the internal ruler, immortal 

Tbat which sees unseen, hears unheard, thinks un- 
thdugbt upon, knows unknown; that other than which 
there is none that sees, none that hears, none that 
thinks, none that knows, — ^that is thy Self, the internal 
ruler, immortal.” 

It must be observed that this conception of the 
Demiurgus or world-projecting deity is not theistia^SSW 
He is nothing else than the totality of souls in dream- 
less sleep, present in the heart of every living thing;, 
himself only the first figment of the world-fiction, i*'-nnfiw 
resiolved into the characterless unity of Brahman atSl^w^ 

fiction. 

the clctee of each age , of the world, and issuing out of 
ihat unity at each palingenesia in the eternal proces- 
sion of the seons. He is eternal, but every migrating 
soul is co-eternal with him, a co-etemal and only 
equally fictitious emanation of the one and only Selt 
He can hardly be conceived, to have any separate per- 
sonality, apart from the souls he permeates and vivifies ; 
and his state is not one of consciousness, but that of 
the pure bliss of dreamless sleep* One with the sum 
of living beiiigs in that state, he is yet said to tdlot to 
each of them their portion of weal and woe, bub only 
in accordance with their merits in prior forms of em- 
bodied existence, l^vara is feared by the many, as the 
deity that retracts them into nis own essence, at the 
close of each SBon, and that castd the evil-doer into 
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Char It places of torment ; but the perfect learns that/ 
Isvara is unreal, and passes beyond all fear of nim. 
Isvara is no less unreal than the migrating soul ; he- is 
the first figment of the cosmical illusion; and both’ 
livara and the soul are only so far existent as they are 
fictitious manifestations of the one and only Self. 
HirawigMv The next emanation in the order of descent is 
Hiranyagarbha, Praija, Sutrltman, the Goldeif Germ, 
wnt.<n)cin. Breath of Life,- the Thread-spirit. This divine 
emanation is the totality of migrating souls in the state 
of dreaming sleep, the sum of the dreaming conscious- 
ness of the world. His body is the sum of the invisible 
bodies, the tenuous involvera} clothed in which the 
soul passes from body to body in the long process of me- 
tempsychosis. These invisible bodies are made up of 
three vestmes one upon the other, the cognicionatl, the 
sensorial, and the aerial gaimeiits of the soul. Within 
these, as its first and innermost garment,- the soul, as 
one with the Archimagus, is clad with the beatific 
vesture already spoken of ; and outermost of all it has, 
as we shall presently see, its fifth and last garment, the 
nutrimentitious vesture, the visible and tangible body 
of the world of sense, which is born and dies and passM 
back into the elements, the muddy vesture of decay. 
Three, then, of these five wrappera clothe® TTim nyit. 
garbha. He is called the Thread-spirit, as stringing 
together all dreaming souls clothed in the invisible 
bodies that accompany them in their migrations, as 
pearls are strung upon a thread to form a necklace. He 
is the sum of souls that illusively identify themselves 
with their tenuous invotucra,. It is thus that a place is 
provided in the cosmical conception of the poets of the 
Upanishads for the Hirtmyagarbha of the ancient Rishis, 

* tiJianamagaiodM, the ma/noMityar 

, bw of nte ml- koAa, the pranomamkoAA (theee 

»» thefwiflKiifairftw) ; and the 
mSanutrit toe aaanatmagakoalM annauuuialioiha (this u the tthil- 
(nil u the l-Snt^a/aiirah j the laiarlm). 



OF THE UPANISHADS. 


55 


the Golden Germ that arose in the beginning, the lord Ch*f, it. 
of tihings tlyit are, the establisher of the earth and sk7, ~ 
the girex of life and breath. 

The third and lowest of the progressive emanations mj, tii* 
is Viraj, Vai^v&nara, Prajapati, or Purusha, His bodyg^^StiM^ 
is the whole mundane egg, the outer shell of the visible 
world, or the sum of the visible and perishing bodies. of 
migrating souls. He is identified with the totality of 
waking consciousness, with the sum of souls in the 
waking state, and the sum of their gross, visible, and 
tangible environments. In this divine emanation a 
place is i>rovided by the poets of the IJpanishads for 
the Purusha of the ancient Sishis, the divine being out 
of whom, offered up as a sacrificial victim by the gods, the 
Sadhyas, and the Bishis, the visible and tangible world 
ptoqeeded. He is the sum of souls that illusively 
identify themselves with their outer bodies, and thus 
suffer hunger, thirst, and faintness, and aU the other 
miseries of metempsychosis. 

The nature of spiri^al entity unmanifest and mani* 
fest, in its fourfold gtkdes, is set forth in the following 
lines taken from Sankaracharya’s exposition of the 
Aitareya Upanishad : — 

. “First, there is the one and only Self, apart from all 
duality, in which have ceased to appear the various 
counterfeit presentments or fictitious bodies and en- 
vironments of the world of semblwces; passionless, 
pure, inert, peaceful, to be known by the negation of 
every epithet, not to ' be reached by any word or 
thought. 

“ Secondly,, this same Self emanates in the form of 
the omniscient Demiuigus, whose counterfeit pfesentr 
ment or fictitious body is cognition in its utmost parity ; 
who sets ia motion the general undifferenced germ of 
the worlds, the cosmical illusion; and is styled the 
internal ruler, as actuating all thin^ ffom within. 

“Thirdly, this same Self emanates in the form -ef 
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Hiraeiyagarbha, or the spirit that illusively identifies 
itself witii the mental movements that are the g&nn. of 
the passing spheres. 

“Fourthly, this same Self emanates in the fom of 
spirit in its earliest embodiment within the outer shell 

of things,a3ViMij orPi-sjapati. ^ . 

“ Anti finally, the same Self comes to he designated 
nnder the names of Agni and the other godS, in its 
counterfeit presentments in the form of visible fire and 
so forth. It is thus that Brahman assumes this and 
that ntune and form, by taking, to itself a variety of 
fictitious bodily presentments, from a tuft of grass up 
to Brahma, .the highest of the deities.” 

Anandagrri, in his gloss bn this passage of Sankara* 
chSrya,add8 that the Self fictitiously manifests itself in 
human and other sentiencies, as well as in the gods, and 
is thus, illusively, the sum of life. 

Brahnum per se, apart from fictitious manifestation, 
is the Nirgunam Brahma of Indian philosophy ; that is 
to say, the Self free from the primordia, Self apart from 
pleasures, pains, and indolences, the three factors of the 
world-fiction, the three strands of the rope that ties the 
soul to the miseries of metempsychosis. 

Brahman in its hierarchic emanations as liivara, 
Hiranyagarbha, and Viraj, is the Sagu:Ciam Brahnia or 
Sabalam Brahma of Indian philosophy ; that is to say, 
the Self as fictitiously implicated in the pleasures, pains, 
and indolences that make up the world-fiction, and are 
experienced by migrating souls. 

To six things there has been no beginning: souls 
have been passing from body to body, through seon 
after seon, from eternity ; the Demiurgos has co-existed 
with and in them from eternity ; there has been a dis- 
tinction between the souls and the Demiuigus from 
eternity; the pure intelligence, the undifferenced Self, 
has existed from eternity ; the distinction between the 
Demiurgns and that Self is from eternity; Haya, the self- 



opwEmiim j 

{djiUBg Todd^iiioii, hag feigned Mfton Citf.Q. 

aidlleimonolEjaABiahiiiasiaitaelfeto^ ^ 
Idle migniig souIa are seiuig elae than the one and 
dy Self ied Wy limiting M In Tations yidnal 
minda, these individnal miniie heiag vanons emanations 
oftheceamiealilDsien. Self is tmej the ever-moving 
midis false; andthendgralingsonlsthatseemlnhe, 
and demand suffer, are nothing else than that one and 
dy Sdf, cl4ed in the ffve snccessive vestoies or 
mlm, the heatiie, the cognitionahthe sensorial, the 
reatare of the vital yrs, and the nntrimentite ves- 
ted or visible body in the verld of sense. To him 
that sees the troth, ail these bodies and their envbn- 
ments fill disappear, merging thendvhs into that 
fental essence; and the Self fill alone remain, a Mness 
ofnnhcokenandnnmingledldk 
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CHAPTEE III. 

THE RELEASE FROH METEMPSYCHOSIS 

7o them I amy have owed another gift 
Of aspect more sublime ; that blessed mood 
In wbich the burthen of the mysteiy. 

In which the heavy and the weary weight 
Of all this unintelligible world 
Is lightened f that serene and blessed mood 
In which the affections gently lead us on 
Until the breath of this corporeal frame, 

Jind even the motion of our human blood 
Almost suspended, we are laid asleep 
In body, and become a living soul : — 

While with an eye made quiet by the power 
Of harmony and the deep power of j<^, 

We see into the life of things.” — WoRpBwoBVH. 

** Mmitufus Plotinus ad Jfinstochium dixit, se in eo esse ut quod in 
se baberet divinum vp^ xorri tfsTov ^duoeret.”-— TangioiUB. 

OflAP. iiL The aum of being, as pictured by the poets of the 
nihM^to Upanishads, may be retraced, in the regressive order, 
tkiL from Che outermost to the innennost vesture of the 
soul, from the outermost to the innermost body, and 
beyCnd to the spiritual reality that alone abides for 
ever. The Ibwe^ grade of life is that of the iloul in 
this visible and tangible world, passing from body to 
body, through sphere after* sphere of being, through 
seon after seou. The migrating soul is the one and only 
Self fictitiously limitiTig itself to this or that individual 
mind j and each individual mind is nothing more 

of t^e innumerable emanations of the cosmical 
illasion. To this migration there has been no begin- 
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•limg, and it is Hard to find the end. At every stage, chap. IIL 
above and below, it is. the same wearisome journey, 
miseries and tainted pleasures that give place to fresh 
miseries, to new care, hunger, thirst; bereavement, sick- 
^ hess, and decay. It would be intolerable to think that 
this never-ceasing iteration of pains is real, for then it 
could not be made to disappear but tb a true insight 
it is UQt^eal; it is but a fiction, f6r it comes and goes, 
passes into being and passes out of being; and that 
alone is real that neither comes nor goes, neither passes 
into being nor passes out of being, but simply is, Tb 
be is to last, — ^to perdure ; but what is there that lasts ? 

There is, they say, but one thing that lasts : the light 
within, the light in which these pains and tainted plsa- 
suiea, these shiftiiig scenes and semblances, come and 
go, pass into, and pass out of being. This primordial 
light beyond the darkness of the world-fiction, this 
fontal unity of characterless, being, beyond the dualitj' 
of subject and object, beyond the plurality of the phan- 
tasmagoric spheres- of metempsychosis, is pure being* 
pure thought, pure bliss. This alone it is that permeates 
and vitali^ all things, giring Ught and life to aU thet 
live. It is through its connection from before all ages 
with Avidya, Maya, the self-feigning world-fiction, that 
tbia light, this Self, passes into the semblances of dual* 
ity and plurality, and in the shape of innumerable 
living beings passes through successive spheres of trans- 
migratory experience, as through dream after dream. 

To wake from his dreams, to extricate himself from 
metempsychosis, the sage must penetrate through the 
unreal into the real, must refund his personality into 
the impersonality of the one and only Self. The way Puriftcatoty 
to this is a process of purificatory virtues, that may be non^^, 

* i. ^ moditatlTo 

the work of many successive lives ; a renouncement of ab»t»u}Uun. 
family, home, and worldly ties ; the laying aside of the ro-muoiiu^ 
five successive vestures of the soul by the repression 
of every feeling, every desire, and every thought ; the 
practice of apathy, vacuity, and ecstasy. A rigorous 
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CBitfitL ^tocess of alisttuctibn inelta away tke. ndtriiiimU^oQll 
— vestwse oi the aotil into the Tcsture. of the vf ?i < «ii»* 
tTiia iEto the sehaorial vesture, this into the wgnitkmal 
vesture; this into the beatific vesture of the so in 
union with the Demiaigos. And after this, it is only a 
yet mote perfect inertion and yet further abstraction 
can enable hini-to reach the last residue of^all 
abstraction, the light- within t^ heart, -the apiritnal 
nnity of undifferenced being. After he has stripped off 
the succeesiyjB vestures of his soul, and has reached this 
laafc, this liighest mode of being, the intuitioii of the 
Self, nothing remains hut that this mtuition. itseU; m 
itself a meaital modification, pass away, vanishing into 
the pore ^ht of characterless being ; tha*' this light, 
this undifferenced nnity, may alone remain, the. isolated, 
only reality. The 6(^e to whose inner faculties this 
vision is present lives on in the body, till the expiry of 
the merits that have procured his present emhodhuent; 
At last his body falls a^ay, and his soul re-enters the 
one and 'only Self, returning to its proper state of pert 
feet -indetermination, to abide in itself as characterless 
being, pure intelligence, undifferenced beatitade. 

<<.Xhs cos teiaains, the many eliauge and pass ; 

^cayen’s light for ever, shines; earth’s shadows fly ; 
lifej.like a dome-ef many-colonred glass, 

8ta^ the white radiance of eternity.” 

ihevun- On the liberation of the sage, to use the language 
of the Yiveka^udamani, all things visible melt aynty 
into the otiginid Sdf, as the darkness faints andt melts 
away before the rising smu, il^ts fictitiously litnitiwg 
tnind with all its modes has been dissolved, and the 
soul is the Self again ; the jar ia broken, and the ether 
that was in it is one with the one and undivided ether, 
from which &e jar once seemed to sever it. The sage 
hah seen the Self, and passed into oneness with it, lost 
likers water-drop in water. His implicatiou in nmtemp- 
sydKMfis, .and his extrication front it, have been hut 
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laments of the cosmip fictba ^ unreel as the snake that OBar. ut 
t^lpe jr and vanishes in place of the piece, of rope, to 
the eyes of the belated traveUer. He has had life after 
life com time without beginning, but these were but a 
aeries of dreama At last he is awake, and his dream- 
lives are nullities. In pure verify it is onlj the Sdx 
that ever is or has been. The world has neither come 
into being nor passed oat of being. There has been 
no fatal migration of the soul, no worshipper seeking 
recomipense mr mental parity, no sage yearning, after 
liberation, and no soul has been liberated. These things 
were phantasmagorio figments, a pliy of semblancea, a 
darkness, an absence of light. How the %ht'is veiled' 
no more, and remains a.pnie nndifferenced light, and' 
is m truth the only thing that ever has been, and 
ever is. 

This is the end of the knowledge of the divine Self, 

.the consummation of theosophy. 

Thus liberated from metempsychosis, hut' still living 
in the body, the sage is untouched by merit and de*ji»«Mmbc 
merit, nhsoiled by sinful works, uninjured by what he 
has done and by what he has left undone, unimplicated 
in his actions good dt eviL Good works, no less than 
evjl works, and equally the Oemiurgus that recom- 
penses them, belong to the nnnal, to the fictitious, plu- 
rality of the world of semblances. As -Sankmacbaiya 
says, in his introdnctioa to t^e SvetaivataraUpauish^ 

^Ghdsis once arisen needs nothing -farther for the leali- 
-Hition of its result; it requires avi^ia only that it may 
arists and Anandagiri says, “ The perfect sage, so long 
as he lives, may do good and evil as. he chooses, and 
iaeor no stain ; such is the efficacy of a toowledge of 
the Sdlf.” 

How the individndl soul is b recognise and recover 
its uni^ with the universal sonl, and thus wifdi the qae 
and only Self, is taught in the foUowing verses of Hte 
Ohhandogya Upaaisha^. known as the SaqdilyS'^yA 
or doctrine of the sage Saqdilya. These verses are vi 
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CflAF.lu. V6iy frequent citation in the works of the VedSn^Se. 
schoolmen : — 

«.A11 this world is the Self. It arises out of, retuitiKl 
into, breathes in, the Self. Let the wise man be stik 

SSTtte^* and meditate upon the Self. 

uic soul mid « jijg goul is made of thought, and as its thought has 

witu tlM Self* ^ « 1**1 

been in this life, such shall its nature be when it departs 
oat of this life. The wise man, therefore, must think 
thus : 

“ The- universal soul^ is operative in the inward 
sense, embodied in the vital air;* it is the pure light, 
the unhiiling will, the ethereal essence, out of which 
all creations, all desires, all sweet sounds, and all sweet 
tastes proceed. It pervades all things, silent and nn- 
pertnrbed. 

“This universal soul is my soul within the heart, 
smaller than a grain of rice, a barleycorn, a luiistard- 
seed, a grain of millet, or the kernel of a grain of millet 
This is my soul within the heart, greater than the earth, 
the air, the sky, greater than these worlds. 

“Out of this universal soul all creations, all desires, 
ell sweet sounds, and all sweet tastes proceed. It per- 
meates all things, speechless, passionless. This is my 
soul within the heart This is Brahman. As soon as I 
depart out of this life I shall win re-nmon with the Sell 

“ He that has this faith has no more doubt. Theae ' 
«re the words of Sautjhlya.’' 

'When Brahman is viewpd as in union with l&yS, 
Brahman becomes Ihrara, the cosmic ^oul, the worid- 
evoiving deit^ ; and MayA is. the cosmic body, the h^y 
of the Deminigus livara. ■ ^udilya teaches that the 
fiool realises and recovOi's its- unity with the cosmic 
soul, and with the characterless Self beyond and abovO 
the cosmic- soul, by meditative ecstasy. 

* imivenBl loiil ig Itram, * Mignting along with • the 
tbte !it inuiifefitvtion as the iavisible body or temiom ' 'IwMlti- 
creatiye and mvI of the en^a through .. a. ; si^c^eMdon o| 

arodd, the viiwU'ariri and jaga- visible bodies. . 
dfitmen. 
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onaneiation, ecstasy, and the liheration of the soul cbap. hi. 
iireapoken of as follows in the Bfihadara^yaka TTpani^ 

— 

Invisible is the path, outspread, primeval, that Iitainneiaum 
(bme reached, tnat Z have discovered ; the sages, they 
lAat know the Self, tmvel along that-path to paradise, ^ 
liberated after this embodiment. 


They that follow after- illusion enter thick darkness ; 
they that satisfy themselves with liturgic 'kno\tledge, a 
thicker darkness still. 

“ Those, spheres ■ are joylesa, overspread with thick 
darkness ; — to, those go after death those in&tuated men 
tbat have no real lpiowledge. 

" If a nmn know hifiaself, that he is this universal spirit, 
what can he want, what can he crave, that he should 
go throu^b-the .feverishness of a fresh embodiment? 

He whose soul is found, is gazed upon by him, 
amid this’ wild (£ troubles, — ^he is the maker of all 
things, the midcer of the world; the world is his, for he 
‘is the world. 


« Being her^, we know this, and if we did not know 
■it, it would be a great perdition : 

** They that know this become immortal, others pass 
on again to miseiy. 

" When he sees this Sdf aright, the luminous essence, 
the lord of all that- has been, all that shall be, there is 
nothing that he shrinks from. 

That outside of which, day after day, the year rolls 
Toundtr— that the gods adore, as the light of lights, ns 
length of life undying. 

'“ That over which the five orders of living things,^ 
-mad ever which the ether is outspread, — that do I know 
to be myself, the universal Self, — even I the sage im- 
mortal. 


“ They that know tne breath of the breath, the eye 
of the'eye, the ear of the ear, the thought of the thought. 

^ Hie fiye tribes of men. See fibove, |>. 14. 
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Our. ni — ^they have seen the Self {)riineval, that has bean 
“ all time. 

“ It is to be seen only with the mind : there is nn* 
thing in it that is manifold. 

" From death to death he goes who looks on tide m 
manifold. 

“ It is to be seen in one way only, it is indeiaon^' 
strable, immutable. The Self is unsullied, beiyond t he 
expanse,^ unborn, infinite, imperishable. 

"Let the patient Brahman know that, and lettrn. 
wisdom. Let him not learn many words, ‘ for that is a 
weariness of the voice. 

“ This is indeed the great unborn Self. This has the 
form of conscious life, amidst the vital airs, dwelling in 
the ether in the heart; the ruler of all things, lord of all 
things, king of all things. It becomes ho,.greater by 
good works, no less by- evil works. This is the lord of 
all, the lord of living things, the upholder of living 
thinga This is the bridge that spans the spheres, 
they may not fall the one into the other. This it is- 
that the Brahmans seek after in reciting the Veda 

“By saeiMce, by almsgiving, by self-inflicted, pains, 
by fasting, if he learns this, a man becomes a quietist. 
This it is that the holy mendicants long for, in setting 
out upon t^ wanderings. Teaming after this it w^ 
that the wise men of old desired no of^pring; saying, 
have we to do with children, we to whom belongs* 
.ttiis Self, thm spiritmil sphere ? They arose and f<^ 
sopk the desire oi children, of wealth, of worldly 
ence, and set out upon their life of wandering. , For 
the wish for diildien is the wish for wealth, and the 
for wealth is the wish for worldly existence; and 
^li^ both of these desires* 

“This same Seif is not thi^ not that: it is impal- 


* fc % sytunym tot 

•6* -world- 


■ Wardi.= hymiu and Utunio 
foiMniaSi. 
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pafale, ter it cannot be handled; undecaying, for it obaf. m. 
iraate not away; unattached, for it has no ties-; invul- — 
aetttOle, for it is not hurt by the sword or slain. Things 
.done 'and things left undone cross not over to ih It 
losses beyond both the thought that it has done evil, 
and the thought that it has done good. That which it 
has done, and that which it has failed to do, affict it 
not. 

" Therefore it has been said in a sacred verse : This, 
the eternal greatness of the sage that knows Brahman, 
becomes not greater by works, and becomes not lesser, 
let him learn the nature of that greatness. He that 
knows it is no longer sullied by evil acts. Checking 
his senses, quiescent, passionless, ready to suffer all 
things, 'fixed in ecstasy, he sees within himself the Self, 
he sera tbs' universal souL Imperfection crosses not 
over to him, he crosses beyond imperfection, he bums 
up all his imperfections. He that knows Brahman 
becomes free from imperfections, free from doubt, en- 
sphered in Self. 

"This same great unborn Self is undecaying, un- 
dying, imperishable, beyond all fear. The Self is 
beyond all fear. He that knows this becomes the Self 
beyond all fear.” 

The imperfections beyond which the sage of perfect TbapntMt 
insight, living- in the body but already free from fur- 
ther traiumigration, has passed, are merit and demerit, 
the fruits of good and evil works, which serve alike 
only to prolong metempsychosis. Good works as. well 
as evil are, from the higher point of view, an evil to-be 
shunned, as they protract the migrations of the souL 
It is not exertion, but inertion, and a perfect ihertion, 
that is the path to liberation. The sage is beyond all 
fear, as alre^y one with the one and' only Self, and 
frM from the fear of misery in new embodiments. He 
may,, as we have seen ' that Auandagiri aays, do good 
and evil for the rest of his days, as he j^easea, and 
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r.ai-m. ni, incur no stain. Everything that he has done And 

everything that he is doing, all his works, save only 

that are resnlting in his experiences in his pre> 
sent body, are burnt up in the fire of spiritual intuition. 
Auii therefore in the Taittirlya Upanishad we read, 
“ The thought no longer tortures him, What good have 
I left undone, what evil done ? ” And in another pas* 
sagt of the BfihadSranyaka : " Here the thief is a thief 
no more, the Chan<^la^ a Ghapdala no more, the 
Paulkasa ^ no more a Paulkasa, the sacred mendicant 
no more a sacred mendicant : they are no longer fol- 
lowed by good works, . they are no longer followed- by 
evil works. Ebr at last the sage has passed t^ugh 
all the sorrows of .his heart.” At the height reach^ 
by the self-tormenting sage, at last Arrived at Insight 
into and re-union with the one and only Self, there is 
no longer any dis^ction of personality; and at tins 
he^t of insight and re-union, saint and sinner, the 
hdy Brahman and the impure alien and the degraded 
outcast, are all one in the unity, of oharacterlesa 
beii^. The objection is obvious that this doctrine is 
immoral, and the objection has been foreseen and met. 
The reply is that the theosophist has had to go through 
a process of iuitiatory virtues, in order to purify his 
mind for the quest of reality and escape from further 
misery, aud that after he has attained his end, and is 
one '^h the one and only Self, these virtues will ad- 
h^ to him as habits, so far as others are concerned 
for to himself they are unrealities like all things else 
exempting Brahman. This is the reply of Hfisimhasa- 
rasvatl towards the end of the Subodhinl^ an exposition 
of the Yedautasaia. 

Brtiffln ot “ Some, one may urge; It will not surely follow from 
, ^is that the living yet liberated sage may act as he 
'Tirtwaasben ohooscs. We cannot allow this to be urged. It cau- 
uuta.** not be denied 'that the perfect sage may {mt as he 
* iadi ge nw m ootoufai 'tron the Hindn peto. 
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pleases, ia the presence of such texts, traditions, and OB*r. OL 
ailments as the following:— ‘Not by Irilling his — 
mother, nor by killing his father.’ ‘ He that does not 
mistake not-Self for Self, whose inner vision is unsul- 
lied, — ^he, though he kills these people, neither In'lla 
them h0r is killed.’ ‘ He that knows the tanth is sul- 
lied neither by good actions nor by evil actions.’ ‘ If 
he sees the unity of all things, he is unaffected aJiVA 
whether he offer a hundred horse-sacrifices or kill hun- 
dreds of holy Brfihmans.’ ‘ Sages act in various ways, 
good and bad, through the influence of the acts of for- 
mer lives now. at work in shaping their acts and their 
esiperiences m their present embodiment.’ If then you 
say that we teach that a perfect -sage may do what he 
likes, it is true we do teach this, but as these texts are 
only eulogistic of the liberated sage, it is not intended 
that he should act at random. As a gieat teacher says, 
‘Ignorance arises from evil-doing, and wilfal action 
from ignorance : how can this wilfal action, this doing 
as one likes, result from good works, when the good 
works pass away ? * The preliminary acquirements of • 
the aspirant to extrication from metempsychosis, his 
humility, sincerity, tenderness towards every form of 
sentient life, stick to him like so many ornaments, even 
after the rise of this -spiritual intuition.” 

The repetition of the sacred syllable Om is said to 
conduct the slow aspirant to a gradual and progressive S yto«g» 
liberation from metempsychosis. Om is a solemn, affir- 
mation, Yes. It is regarded by the Indian sages as made' 
up of the three letters A, IT, in euphonic combina- 
tioD. This mystic Syllable Om is said to be the nearesc 
similitude of Brahman;^ -it is an image of the' Self, 
as the black ammonite serves instead of an itnage of 
VishQu.* It is said to include all speech,- and as nmes 
are-lh rome way one and the same as the things they 
name, it is one with all things,' one with Brahman., Ih 

BrakMsonedMtlMnpraflittM, . * EiBajft4bi>a, 
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Oaa. 11% the Pralna Upanishad the great teacher PippalSda sajs, 
“ “This syllable Om is the higher and the Itfwer 

man.” That is to say, Om is Brahman ass tinobh^ 
tioned, and Brahman in fictitious manifestation as fiQie 
Beniiuigus. In their exposition of this passage 
Bcholmts say that the Self, as characterless and super- 
. sensible, cannot be made an object to the thinldAg 
faculty, unless this faculty he previously purified by 
meditation on the mystic Om, taken and devoutly iden- 
tified with Brahman, as a man may take an image and, 
devontly identify it with Yish^u. Upon the nijnd 
thus purified the Self shines of itself, undifihrenoed. 
The following verses of the Taittirlya Upanishad are 
an invocation of this sacred utterance : — 
iBTOMtia&of “May that Indra, Om, that is the highest thing in 
the Yedas, that is all that is immortal, above the im- 
upuduud. mortality of the Yedas, may that divine being strengthen 
me with wisdom. 

“Let me, O god, become a holder of immortality. 
Let my body become able, my tongue mellifluous. 
nte hear much with my ears. Thou art the sheath of 
Biahman, mily •baeured by earthly wisdom. Preserve 
in me what I have heard. That prosperity whuh 
brings, and adds, and qniddy provides raiment and 
cattle and meat and drink at aU times, — that proaperity 
bring thou to me. Wealth woolly with floeks : Svihfi.^ 
let sacred students conoe to me: flvSldL Let sacred 
stttdenjbs repair to me: SvSha. Let heeome a glory 
among men: SvahiL O holy one^ let me enter into 
tiiee : Svaha. In thee, witii thy thousand branches, let 
me heeome pur^ : Svahd. 

“ M the waters flow downwards, as the months pass 
away into the year, even so let the sacred students 
come to me. 0 maker, let them come in from every 
tide: SiSha. Thou art the refuge. Give me thy fight. 
Eeceive me into thyself.” 

* AiAsb uexdMiMticiiiiiukle in InTooktioiui of the ddUee. 
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The mystic import of Om, and the nature of the three ceap. ni. 
Utates of the soul, above "which the aspirant to extiica- 
tiOQ is to,rise, and the fourth or undifferenced state of 
the.^slf one and the same in all souls, into which he is 
to. rise, are set forth in the Mandukya Upanishad, one 
of the Upanishads of the Atharvaveda. This Upanishad 
is as follows : — 

'^Qk. • * This syllable is all: Its interpretation is that iha 
which has been, that which is, and that which is to be. 

AH is Om, and only Om, and whatever is beyond trinal 

time is Om, and only Om. ingvitieandng. 

“ For all this world is Brahman, this Self is Brahman, 
and this same Self has four quarters. puraseu. 

‘<The fimt quarter is the soul in the waking state, TiwinUi« 
ejtemaUy cognitive, with seven members, "with nineteen *“*■ 
inlets, with fruition of the sensible, the spirit of waking 
souls, Vai^TOuara.” 

In the ftSQftntling order the first state of the Self, after 
it has passed into a fictitious plurality of migrating 
souls, is its wakii^ state in the gross body, in which it 
stands face to face with outward things. VaiSi^ara 
or Purusha, the spirit that permeates aU living bodies, 
if Bai4 to have seven members ; the sky is his head, the 
sun is his eye, the air is his breath, the ethereal ex- 
panse is his body, the food-grains are his bladder, the 
earth is his feet, the sacrificial fire is his mouth. The 
TifaftiMPn inlets of the waking soul are the five organs 
of sense, the five organs of motion, the five vital airs,' 
the oo-mmnn seusoty, the intellect, the self-ass^v^ 
and the memorial faculties. The individual embodied 

^ The five organs of sense are organs are the coimnoii sensoijr, 
those of hearing, touch, sights nwinaf; tlAinteUect,6fi<WW; 

and smelJ. The five organs self-asaertiye, tiJumkSra; and the 
of motion are those of i^jwoh, memori^ chitta, These oxgans 
bandli^, locomotion, excretion, are made up of ifie ekme^ as 
and gSeration. The five vital yet in a snpersensil^ coodi^ 
ue that of respiration, the the elements becoming sensRue 
'deeoending, the permea^ng, the only after a process o f oopcre t^ 
aaoending, and the asdn^tiTe technicaUy kimwn as 
vital ajrs. The four Internal tion, panch^karalt!a, 
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CHAF. lu. sool is termed Vi^va, the sum of embodied souls Vaii- 
Tanara. 

Th* dteiuiiiig The second <juarter is the soul in the dreamiog 
***** state, "with seven members, with nineteen inlets with 
fruition of the ideal — the dreaming spirit” 

In the dreaming state, Sankaiacbaiya says, the senses 
are at rest, but the common sensory proceeds to work, 
and the images, painted upon it like pictures on a canvas, 
simulate the outward objects of the waking experiences. 
The common sensory is set in motion in this way by 
the illusion, the desires and the retributive fatality, 
which ftling to the soul, through aU its migrations. 
The individual sleeping soul is styled Taijasa, the sum 
of sleeping souls in their invisible bodies is Hiranya- 
garbba, 

“ Dreamless sleep is that state in whic. the sleeper 
iiMp. desires no desire and sees no dream. The third quarter ' 
is the soul in the state of dreamless sleep, being one in 
itself, a mass of cognition, pre'emiuent in bliss, with 
firuition of beatitude^ having thought as its inlet; wd 
of transcendent kimwledge.” 

In dreamless sleep the soul is said to be one in itself, 
the unreal duality of the waking and the dreaming 
consciousnere having melted away into unity. The 
soul is, in this state, also said to be a mass Of cognition, 
as it for the time reverts to its proper nature as undif* 
fetenced thought. All things become one, as in a dark 
n^ht the whole outlook is one indistinguishable blur. 
The soul is now pre-eminent in bliss, as no longer 
e^qposed to the varied miseries that arise from the ficti- 
tious aemblanoes of duality, yet it is not yet pure bliss 
itself; for the state of dreamless sleep is not abiding. 
The individual soul in this state' is styled PrajAa, trans- 
cendent in knowledge, and the sum of such souls is 
Zivara, the arch-illusionist, the world-projecting, deity. 
She tawfttentm of the soul at this stage is the beatific 
vesture, and the counterfeit presentment or body of 
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is the body out of which all things emanate, the osav. m. 
cosmi al illusion. The soul is not yet at rest. As 
4jiandagiri says, " It cannot he admitted that in this 
dreamless sleep the transcendently cognitive soul is in 
perfect and unmingled bliss, for it is still connected 
with the world-fiction. If it were not so, the sleeper 
would he already released from further migration) and 
he nould,not rise up again as he does to fresh experi- 
ences.” The soul is not at rest till it has reached its 
final extrication from metempsychosis. To return to 
the Haudukya. 

" This Self is the lord of all, this the internal mler, 
this the source of aU things; this is' that out of which 
all things proceed, and into which they shall pass back 
again. 

"Neither internally cognitive nor externally c<^-nM«iateof 
tive, nor cognitive toth without and within; not 
mass of cognition, neither cognitive nor incogmtive, 
invisible, intangible, characterless, unthinkable, un- 
speakable; to be reached only by insight into the 
oneness of all spirits; that into which the wcnld 
passes away, changeless, blessed, above duality; — such 
do they hold the fourth to be. Ihat is Self. That is 
to be known.” 

To cite a few remarks of the scholiasts. The pure 
Self, the fourth and only real entity, is that in the 
place of which the fictitious world presents itself to the 
uninitiated, as the fictitious serpent presents itself in 
place of a piece of rope to the 'belated wayfarer. There 
is somethin g that underlies every such figment ; it is 
the sand of the desert that is overspread by the waters 
of the mirage, it is the shell that is ^ctitiously replaced 
beseeming silver, it is a distant post that in the dusk 
is m'iatJiTrftn for a man, and so on. Thus illimon every- 
where points to a reality beyond itself. The three 
so-called quarters of Bndiman previously spoken of, 
only fictitiously present themselves in place of the sole 
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reality, the fonrfh. They are principles that emanate, 
and out of which other principles emanate, TyBiyaj 
the world^fiction, is the seed, and its figments, tlie ele- 
ments and element^, products, are the growing wcrld- 
tree. The fourth, the Self, does not emanate from 
anything, nor does anything (save fictitiously) emanate 
from it; it is neitixer seed nor tree. Jt is unthinkable 
and unspeakable, to be enounced only in negations.* 
It is absolute. The world does not emanate from, but 
fictitiously presents itself in place of. Brahman. 

“ This same Sdf is exhibited in the mystic syllable. 
Om is exhibited in letters. The quarters are the letters* 
and the letters are the quarters, — ^the letter A, the letter 
u, and the letter H. 

“ The first letter, the letter A, is Vai^vanata, the spirit 
of waking souls in the waking world, because it per- 
meates all utterance, because it has a beginning. He 
that knows this attains to all desires, and becomes the 
first of all men. 

“ The second letter, the letter v, is Ta^asa, the spirit 
of dreaming souls in the trorld of dreams, because this 
letter is more excdlent^ or because it is the intumediate 
letteir. He that knows this elevates the train of his 
ideas, becomes passionless; there is none in his family 
that knows hot Brahman. 

** The third letter,, the letter u, is Prajha, the spirit of 
doping and undreanm^ souls, because it comprobends 
the other two, because other two proceed out of it. 
He that knows this comprehends all things, and becomes 
the source of things. 

* The fourth is not a letter, but the whole syllable 
Om, unknowable, hnspeakable, into which the whole 
worid. passes away, blessed, above duality. He himself 
by biin^elf enters into the Self, — ^he that knows this, 
that knows this.” * 

> XWtAMfaftnatwbiSiitnMaf *Tb»iwetit>onlMr«MdMwlim 
W W ftH e wrt i; Ali « n<i »giri mMrlo thg cIomb iif th.. TT p^t»hh«A. 
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Xiie Manijukya Upanishad is thus an exposition of ohap. in. 
the i niflcance of the sacred syllable On\, of the three thaito^e 
unreal states, and of the one real state of Brahman. 

The several vestures or involuera of the migrating souls toughtin the 
■ in the ascending order; the mode in which they and 
their spheres of migration emanated out of Brahman 
overspread with Maya; and the scale of beatitudes by 
which the soul may re-ascend to its foutal essence, the 
one and only Self, are the themes of the second and 
third sections, the Brahmanandayalll and the Bhyignvalll 
of the Taittiilya Upanishad. This Upanishad belongs, 
as its name imports, to the so-called Black Becension of 
the Yajurveda. From the first section, the ^ikshavalll, 
treating of the initiation and purification of the aspirant 
to release from metempsychosis, the hymn to Om has 
been alree^dy presented to tCe reader. The scale of 
beatitudes the soul may mount by, is given in the 
same words also in the Brihadarapyaka Upanishad. 

The second and third sections of the Taittirlya are not 
so engaging .and impressive as many portions of the 
Upanishads are ; but as they contain many of the texts 
of most frequent occurrence in the records of Indian 
philosophy, a translation is subjoined. One of these’ 
texts occurs in the opening lines of the second section, 
the Brahmanandavalll, which is as follows - 

“Hari.^ Om. May he preserve ns both, may he ihe Brahman- 
reward us both. May we pot forth our strength to- Bnoondsoction 
gether, and may that which we recfte be efficacious. utiynUpuii. 
May we never feel enmity against each other. Om. 

Peace, peace, peace.” 

This is an invocation on the part of the teacher and 
his disciple, to remove any possible obstacles to the ewn- 
.munication and acquisition of the traditional science 
of Brahman. The preserver and recompenser is the 
universal soul or Demiuigus. 

** He tl^at, knows Brahman attains the ultimate reality. 

* Hari b a name of Vislqin. 
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Chap. in. 


Tb«S^U 
within the 
mind, inside 
tbelieart of 


Therefore this sacred verse has been pronounced : Ttuth, 
knowledge, infinite, is Brahman. He that know this 
Self seated in the cavity in the highest ether, has fruition 
of all desires at one and the same moment by meajis of 
the omniscient Self.” 

The scholiasts tell us that the word ether is here 
another name for the world-fiction, as it is also in the 
text of the Brihadaianyaka ; “ Over this imperishable 
principle the ethereal expanse is woven warp and 
woof.” The cavity is tlie mind, so called because 
knowledge, the subject knowing and the thing known, 
are contained in it, or because implication in metemp- 
sychosis and extrication from it depend upon it. The 
migrating soul is nothing else than the one and only 
Self fictitiously limiting itself to this or that individutd 
mind; every individual mind being, equally with its 
successive environments, an emanation of the cosmical 
illusion. He that sees through the illusion the Self 
within bis mind, enters into the fulness of undifferenced 
beatitude. He has every form of happiness at one 
and the same moment,' not a successioU of pleasrues 
through this or that avenue of sense; such pleasures 
are mete products of the retributive fatality that pro- 
longs the migration of the soul. The highest aim of 
all is to pass beyond such experiences to the further 
shore of umda with Brahman, the fulness of bliss ; to 
refdnd the personality of the migrating soul into the 
impersonality of the Self exempt from the experiences 
of metempsychosis. Thei aspirant to release from misery 
must learn that he and all other individuals are but par- 
ticular and local manifestations of the universal soul; 
and that the universal soul, the Jagadatman, is the one 
and only Self veiled beneath the self-feigning world- 
fiction,' and thus conscious of a seeming twofold order 
of subjects and objects. The world-fiction is made .up 
of the sum of pleasures, pains, and indolences, the three 
pnmordta rerv/n of Indian cosmology. As soon as he 
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recognises his true nature he snail repossess it, and on chap. hi. 
the ise of spiritual intuition the world of semblances The»oIui.tiw 
sha,ll dissolve and pass away. The soul is already the 
characterless being, the pure thought, the undifferenced 
bliss — how can it be said to regain it, to recover that 
which it already is 1 It recovers it by seeing it, by 
knowing it. In its everyday life the soul has lost 
itself by identifying itself witl\ what it is not, with 
its temporal vestures, its fictitious envelopments. 
Nrisimhasarasvatl teaches us that the soul seeking 
to find itself in the impersonal Unity of the Self, is 
like a man looking for a necklace he thinks that he 
has lost and suffers from the logs of, the necklace 
being all the time about his neck. Terrified at the 
miseries that await his soul in its migrations, he is 
only trembling at his own shadow, for these miseries 
are unreal. His aflliction ceases as soon as he learns 
what he truly is ; his fears cease as soon as he learns the 
unreality of everything that only seems to be. To the 
highest point of view won by abstraction pursued to 
its last limit, the implication of the soul, and its re- 
lease, in and from metempsychosb, are unreal, mere 
figments of the cosmic fiction. To return to the text : — 

“ Out of this same Self the ether rose, from ether air, Froeeadon of 
from air fire, from fire water, froiri water earth, from ments, and 
earth plants, from plants food, from food the germ of or 
life, from the germ of life man. This is man as made 
up of the extractive matter of food.” 

Such are the five elements' in their progressive con- 
cretion as they emanate from Brahman overspread with 
Ma ya. Ether comes first with its single property of 
sound ; it is the soniferous element, and in it all finite 
things exist, Erom ether the atmosphere proceeds, 
with the property of ether and with a superadded pro- 
perty of its own, namely, tangibility. Thus air has two 
properties. From air comes fire with the properties 
of ether and air, sound and tangibility, and with a 
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ruAv . m, superadded piopettjr. of its own, namely, colonr. Thus 
fire has three properties. From fire proceeds .. ater 
with the properties of ether, air, and fire, and^ with a 
superadded property of its own, namely, taste. Tims 
water has four properties. From water emanates earth 
with the properties of ether, air, fire, and water, and 
with a super^ded property of its own, namely, odour. 
Thus earth has five properties. It is Brahman -as illu- 
sively overspread with Maya, that -manifests itself in 
this progressive concretion of the elements and of 
elemental things ; and it is into Brahman that by a 
regressive process' of abstraction the whole series may 
be made to disappear. Man in his visible and earthly 
body is made up of the materials of food. Man here 
stands for the whole scale of animal life, ss being the 
highest representative, and alone capable of tbe worship 
of the. gods and the knowledge of the sole reality that 

meant usd is veiled beneath the world, lie earthly body is the 
first 0^ tfi® fi^® vestures of the soul in order of ascent 
to fontal essence : it is the nutrimentitious 
cnm. Each lower is to be resolved into each higher 
garmmt of the aoul, by a progressive insight into the 
fictitious nature of them all, till the aspirant passes 
through the last, tbe so-called beatific vesture, to the 
^If within. We are told that he is to strip every 
wrapper off himself one by one, as he might peel off 
the^successive shells .of a grain of rice. The several 
portions of the outermost shdl bf the soul, the earthly 
body, axe next described in grotesque similitude to the 
parts of a bird;— 

“ Of this, this head is the head, tins right arm is the 
right wing, this left arm the left wing, this trank is the 
body, this nether part the t^, the prop. Therefore there 
IS this memorial verse: It is food tlmt living creatures 
spring from, all they that dwell upon the ea^. They 
live by food, and at the last they pass into food again, 
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for food is the eaTliest of creatures. Therefore food is cbaf. iu. 
eal’^ tiie panacea.” 

The'hody dies and restores its elements to the earth, 
out of which they reappear in free^i vegetable forms, 
to supply food again to animals and men — ah Indian 
statement of the circulation of matter. 

See vegetables life sustain. 

See life dissolving vegetate again : 

AU foiins that petish other fonns supply, 

By turns we catch the vital breath and die >— 

Like bubbles, on the sea of matter home, 

They rise and break, and to Aat sea return.” 

Pood, &,nkaracharya says, is called the panacea, as 
quenching .the burning of the body,* that is, as repair- 
ing the waste of the system. It is a standing rule of 
Tndinn philosophy that eveiything passes back into 
that out of which it came. The body came out of, was 
Tnndn out of food, aud it passes back into the form 
of food. To proceed with the text. Every item of 
knowledge, 's promised its proportionate reward, and 
so we read : — 

‘‘They that meditate upon food as Brahman obtain 
all V--ndg of food. For food is the earliest of created 
things, and it' is called the panacea; From food all 
creatures are horn, and after birth' they grow hy food. 

It is eaten hy them, and it eats them, and therefore it. 
is called food.” 

Animals.are said to he eaten hy food, in one of the 
mde metaphors so freqnent in the Upanis^s, because 
the elements of their bodies after dissolution enter into 
the forms of vegetable life. The aspirant.. is now sup- 
posed to have seen into the unreality of. the food-made 
body, and to have made it to disappes* by an effort of 
abstraction. He is now called upon to dissolve the 
vestnre next within, tihe so-called vesture of the vital 

I SarvauAuuaiim, tartx^aninStf. dduidaJMpraiimimiM ■ amam 
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Chap. Ill airs. This Testure is invisible, and one of the three 
factors of the invisible migrating body, the tenaous 
vnvoUiorvm, the other two being the sensorial gnd the 
cognitional vestures. The body has been got rid of, 
the vesture of vital airs must next be put away. 
liMWKxmd “Within this same body made of the extractive 
rftte matter of food, there is another and interior body, made 

TiWaia. jg 

up. This interior body is also in the shape of man, 
fashioned after the human shape of the outer body. 
Of this interior body the breath is the head, the per- 
vading air is the right wing, the descending air is 
the left wing, ether is the trunk, and earth is the tail, 
the prop. Therefore there is this memorial verse: 
It is 'breath that gods breathe, and men, and cattle, 
for the breath is the life of living things. Therefore it 
is called the life of all They that meditate upon 
breath as Brahman live the full life of man. This 
body of vital air is embodied within the food-made 
body.” 

Animals, and men, and gods live in the outer body 
by virtue of an inner body made of the breath of life. 
To this inner body there is another, the sensorial body, 
whidi fills it up; to that another, the cognitional; to 
that another, the beatific. They are all alike permeated 
and animated by the universal S^, their true being, 
everlasting, -unchanging, beyond the five vestures. 
Meditation upon the vesture of vital air is rewarded 
with length of life, according to the maxim that the 
votary is assimilated to that manifestation under which 
he meditates upon the Self. This second wrapper being 
opened and laid aside by meditative abstraction, the 
sage proceeds to the thu-d or sensorial vesture of his 
soul. 

ttofldiSTOK “ Within this same body of the airs of life there is 
SSerfSi**' another inner body made of the common sensory, and 
with this the vesture of the vital airs is filled. This 
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also is in the shape of man, fashioned after the human in 
shap of the vesture of vital airs. Of tbis sensorial ~ ' 
body the Yajush is the head, the 5.ik is the right ■wing, 
the Saman the left wing, the Brahma^as the trunk, 
and the Atharvangirasa the tail, the prop. Therefore 
there is this memorial verse: From which words tuitx 
back with the thinking faculty, not reaching it ; he 
that knows the bliss of the Self is for ever free from 
fear. This sensorial body is embodied in the body of 
vital airs.” 

After stripping off this •wrapper m his quest of the 
reality hidden within, the aspirant proceeds to the 
fourth vesture of the migrating soul, its garment of in- 
tellect or cognition. 

“Within this same sensorial body there is another rh* fourth' 
interior body, the cognitional body, and with this the * 

sensorial body is hlled. This also is in the shape of 
man, hishioned after the human shape of the sensbrial 
vesture. Of this cognitional body faith is the head, 
justice the right wing, truth the left wing, ecstasy the 
trunk, the intellect the tail, the prop. Therefore there 
is this memorial verse : It is knowledge that lays out 
the sacrifice and performs the rites. All the gods 
meditate upon knowledge as the earliest manifestation 
of the Self. If a man learn that knowledge is the Self, 
and swerves not from that, he has fruition of all desires 
after leaving his imperfections in the body. This same 
cognitional vesture is embodied in the sensorial body.” 

The aspirant, after laying aside the first wrapper, is 
free from the body ; after laying aside the second, third, 
and fourth, he is free from the invisible body, the tenuous 
inwlucrjim, whibh clothes the soul in its migration 
from body to body. Passing beyond the -'visible and 
the invisible body, he arrives at the last vesture of the 
spirit, the beatific involuerum, that clothes the sleeping' 
but undreaming soul. 

“ 'Within this same cbgnitional body there is another, 



Chap. 111. 

Thft fifth and 
iimeimoet 
vesture, the 
vesture of 
beatitude. 

This clothes 
the soul in its 
third state, the 
stateof dreapi- 
lessele^ 


So THE PHILOSOPHY 

an inner body, the blissful body, and vith this tho 
cognitional body is filled. This also is in the shape of 
man, fashioned after the human shape of the cognitional 
body. Of this hlissM vesture tenderness is the head, 
joy is the right v^ing, rejoicing the left wing, bliss the 
trunk, and Brahman is the tail, the prop. Therefore 
there is this memorial verse ; If« a man think that the 
Self is not, he becomes. as if he were not: if he knows 
tliat the Self is, then they know that he is inde^. 
This same blissful vesture, is embodied in the cogni*- 
tional body.** 

This blissful vesture of the soul reposing in dreamless 
sleep is not Brahman, but it has Brahman beneath it 
as its prop or basis. In this vesture the ^ul that 
sleeps without dreaming is for the time at ore with 
Brahman, and all the duality projected by^llusion is 
for the time at an end in the pure unity of the Self. 
This is the last vesture to be laid aside in order to 
reach the ultimate truth within. 

So far the doctrine of the five vestures of the 
migrating souU has been propounded in the text of 
this Upanishad. A similar tenet makes its appearance 
in the philosophy of the neo-Platonists. Thus Proclus 
teaches that even before it comes into the world the 
soul must h^ve animated a body, just as the daemons' 
and deities are embodied souls. This body is imma« 
terial and ethereal, and emanates, like the soul itself, 
oat of the Demiurgus. Proclus places betweeo this 
immaterial body and the earthly body a series of other 
invducra^ which come with it into the world, clothe it 
after death, and accompany it in its migrations so long 
as it remains in the phenomenal order of things. 

The Brahmanandavalll proceeds to represent the 
disciple as asking his teacher who it is .that is to 
attain to re-union with the one and only Self The 
emanation of elements and elemental things froni 
^ PawAakoshavid^. 
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Bcabman and Maya, and the five wrappers of the sool, Oiu, nt. 
are loatters that relate to the ordinary man and to' the 
sage, alike: is the. m-nnion.with the. fontal essence open 
to. bot]i alike ? The text proceeds : — > 

After this arise the questions: Dews a man without 
knowledge go after death to that T^itable world ? or is 
it only he that has knowledge, that .has fruitaon of that 
veritable world ! ” 

The sequel of the IJpanishad is the reply to these 
questions. It is he only that surmounts the general 
.Elusion and sees the Self within by spiritual intuition, 
that shall pass into the Self nefer to retumu The 
text first. -speaks of the creation of the workl at the 
opening of each ffioh in the infinite series of seons, by 
fictitiouslyrconditioned Brahman,^ the Cosmic sonl, 
or Archimagus. 

"He desired: Let mie become many, let me pass into smiumbe- 
plurality. He performed self-torture, and having per- 
formed that self-torture,, projected out of himself all 
this . world,' whatever is.” 

The notion of the creative action of the Demiurgus 
hen exhibited, is the same as that in the Nasadlyasukta, 

Bigveda, X. 129, presented to the reader in the first 
of this work. As the Indian scholiasts say 
that the words,. “It was not entity, nor 'Was it non^' 
entity,” in that hymn refer to Maya, so they also hold 
tbftt " the one that was void, covered with nothingness,” 
which < developed itself by the power of self-torture,’^ 
is Brahman in its eaerliest man^estation, the iUusory 
creator, or Demiurgus, or soul of the universe. The 
passing -of Brahman into the fictitious plurality of 
the phenomenal world, is frequently spoken of ip the 
Upanishads as the self-explication of Brahmsh under 

^ We mast be oati^otiB not to Brahmaa liotitioosly essociaied 
Toiw- .wbat - is predicablfi only of vitix M&y&f and tbua tbe fictitiDiu 
X^vani to Brmbmaai joer te, t4var^ creator of tbe fietitioua worid. 
the Bemiiirgas or AxchunagoSy 

F 
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Cnir. m. nAmes and colours, that is to say, its manifestation 
under visible and nameable aspects.^ Brabm n, the 
one and only Self, when mirrored upon Maya, the 
world-fiction, is that out of which the world -ema- 
natesi^ The desires of this Demiurgus are the emana- 
tions ot the world-! fiction.* “His self-torture is a 
figurative expression for his prevision of the world that 
is to be; and after this prevision he projeots oift of 
himself the world as it is to be experienced by migrat- 
ing souls, waking, dreaming, or in dreamless sleep, in 
space and time, in name and colour, — a world that is 
suitable to the residuary influence of the works of 
those souls in the last seon.” For it must always be 
reinembeted that the series of worlds is without begin- 
ning, and that , every genesis is a paUngenesia, .To 
proceed with the text : — 

•"■Having evolved that world, he entered into it, and 
having entered it, he became the limited and the un- 
.limited, the definite and the indefinite, the receptacle 
and not the receptacle, the living and the lifeless, the 
true and the false ; he became the true, for whatever is 
they caU the true. Therefore there is this memorial 
verse; Non-existent was this in the beginning, from 
that the existent proceeded. That made itself, and 
therefore it is called self-made or holy.* He is taste, 
for on receiving taste a man becomes blissful. For 
who could Hve, who could breathe if in this ether there 
were not bliss 1 For he gives bliss ; for when a mat^ 
finds a safe footing in this invisible, incorporeal, unda- 
finable, ultimate principle, he arrives beyond all fear; 
but when he admits even the smallest diffidence in 
that principle, fear comes upon hiiii. That very prin- 
ciple is a fear to the sage that views such difference. 
Accordingly there is this memorial verse: In awe of 

1 HfytcrtpmySharafo. » SaakaiSchSiya’a Commeatarv 

dWF^mit&i f w W taa Irahma on ibe Taittirlva 'U'pauiibad. 
b&ofaiil, An»nd»giii. * Suh-ita. 
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tkis the wind blows, in awe of this the sun rises ; in Chat. iu. 
awe nis speed Agni and Indra, and the Death-god 
speeds Desides those other four.” 

The universal soul enters into the ether in the heart 
of every living thing, and there lodges in fictit " us limi- 
tation to each individual mind, like %he ether one and 
undivided in every jar and other hollow thing, or like 
the one shn reflected upon every piece of water. Thus 
lodged, it is many in the many that see, that hear, that 
think, that know. It is the life of all. In saying that 
this was non-existent in the beginning, the text . does 
not deny that Brahman existed in the beginning, but 
only that it existed in the fictitious modes of the 
phantasmagoric, world. The text now presents the 
scale of beatitudes in human and divine embodiments, 
through whfch the migrating soul may remount on its 
passage to the fontal unity of Self. 

“There is the following computation of beatitude : ^oaie of 
Let there- be a youth, a good youth, versed in the Veda, 
an able teacher, hale and strong, and let the whole 
earth, full of wealth, belong to him. This is one 
human bliss. A hundred of these human beatitudes 
are the one bliss of the man that has become. a Gand- 
harva, and also of a sage learned in the Veda and un- 
Btricken with desire. A hundred of these beatitudes 
of the map that has become a Gandharva, are the one 
bliss of the divine Gandharvas, and also of a sage 
learned in the Veda and unstricken with desire. A 
hundred of these beatitudes of the divine Gandhar- 
vas, are the one bliss of the forefathers of the tribes 
in theii! long-lasting sphere, and also of a sage learned 
in the Veda and unstricken with desire. A h^dred 
of these beatitudes of the forefathers in the^ long- 
lasting sphere, are the one bliss of those born as gods 
in the sphere of the gods, and also of a sage . learned in 
the Veda and unstrickeu with desire. A hundred of 
these beatitudes of those born as gods in the sphere of 



run PHILOSOPHY 


84 

csap. ih. the gods, is the one bliss of those that have beftonse 
go4s> having gone to the gods by means of S^ifice, 
and also of a sage learned in the Veda and unstricken 
with desire* A hundred of these beatitudes of^fhose 
that have become gods, is one bliss of the gods them- 
selves; and also of a sage learned in the Veda and 
unstricken with desire, A hundred of these beati- 
tudes of fhe gods is the one bliss of India, md also of 
a Sage learned in the Veda and unstricken with desire. 
A hundred of these beatitudes of Indra is the one bliss 
of Brihaspati,^ and also of a sage learned in the Veda 
and unstricken with desire. A hundred of these beati- 
tudes of Byihaspati is the one bliss of. Prajapati,® and 
also of a sage learned in the Veda and unstricken with 
d^ire. A hundred of these beatitudes of Prajapati is 
the one bUss of Brahma,^ and also of the sage learned in 
the Veda- and unstricken with, desire. Jt is the same 
universal soul* that is in the soul and that is in the sun. 

“ He that knows this turns his back upon the world, 
passes through this, food-made body, passes through' 
this body of the vital airs, passes through this sensorial 
body, passes through this cognitioual body, and passes 
through this beatific body. Therefore there is this 
memoxifd verse: It is the Self from. which words turn 
bajd^ with the inind, not reaching it; he that knows 
the bliss of the Self no longer fears anything. He is 
no longer tortured with the thought. What good thing 
have ! left undone, what evil have I done ? When he 
knows this, these two, the good and the evil, strengthen 
his spirit^ for both are only Seli*^ These two only 
strengthen his spirit when he knows this. Such is the 
mystic doctrine.** 

^ The ipintaal teacher ci the * That is, good and the 9V1I 

gods. things that he has doiie are now 

^ PnjS^iS: is the same as Fn- seen by 'him to have been only 
Yi^ or Yai^Snaia. fiotitioua maoif^^tiomi the 

* ^ahinS is Hiia&yagatbluL one ioid only ^elf. 

^ Tbe PeminxgnB, 
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a?he iwpirant on his way to liberation p^fes tixrough 
and beyond all finite and local phases of bliss* loto t e 
pure, undifferenced beatitude, in wbich thwe is no 
longer the distinction of subject and objeof’* He entera 
into the b^titude beyond duality; good and evil 

for him have lost their sting, the, po^er of 

to the miseries of fresh embodiments. Bn^uva i 
opens rfnd closes with the same invocatiPO as that pre- 
fixed to the BrahmanandavallL It treats of ^f-toiture 
stod of meditation on the 4ve wrappers i’h® soul, as 
subsidiary to the knowledge of Brahms®- 
“Hari Om. May he preserve us 
jteward us both. May we put forth 
gethef, and may what we recite be efficamons, may .uram« 
we never feel enmity against each other. Om. Peace, 


peace, peace. , j i.. ^ * 1 , 

"Bhrign,'the son of Varu^a, approacbed^ fa er 

and said, Sir, teach me about BrahmaO- ilu father 
said this to him : Food, breath, eye, ear, the thin ng 
organ, speech.” . , 

Varu^a is said to be here enumerating he a®^™' 
avenues to the knowledge of Brabm^» ®®® 
food, i.e., the outer body, the breath ^ “ 

that the organs of sense and motion, Mongto 

the cognitional and sensorial vestures of he so 

“And again he said to him: Seek to . tu«ki^iedge 

of which these living things come 

live when they have come forth, and 1 *^ ^ bm. 

pass again and re-enter : that is Brahm®®' p 

Ld and upon perfoB““8 

that food ia in that ^ ^ 

arise tom food, live by food , when they have ansen, 

»ni pass b^ into and tranter foci father 

"After learn^ thm he oame HeSSSi."'' 

Varuna and saad, Sir, teach me . .. ounni^. 

said to him, Seek to know 
Bion : self-suppression xs Brahman. ^ 
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Third step. 
The oomuion 
sensory is 
Brabnion. 


Fourth step. 
The mind u 
Brshsosn. 


Fifth stop. 
Ihe bliss of 
dreamksa 


ideepis Brsh- 


suppression, and upon performing it perceived that 
vital air is Brahman, inasmuch as all these living 
things proceed from vital air, live hy vital air, and 
pass back' and re-enter vital air.’" 

The self-torture^ or self-suppression prescribed as 
introductory to the knowledge of Brahman, is a pro- 
longed effort to annul the individual consciousness, to 
put away sense ’ and thought, desire and will. It con- 
sists in the fixation of the muscles, the senses, and the 
intellect, with a view to riveting the senses and the 
thought upon one single object. 

"Upon learning this he again came to his father 
Varuna and said. Sir, teach me about Brahman, He 
said to him. Seek the knowledge of Brahman by self- 
suppression: self-suppression is Brahman, He prac- 
tised self-suppression, and on practising it learned that 
the common sensory is Brahman, inasmuch as all these 
living things ^sue out of, live by, and return into the 
common sensory. 

“After learning this Jie again came to his father 
Varuna and said, Sir, teach me about Brahman. He 
said to him. Seek the knowledge of Brahman by self- 
suppression; self-suppression is Brahman. He prac- 
tised* self-suppression, and on practising it perceived that 
cognition is Brahpaan, inasmuch as all these living things 
issue out of cognition, live by it, and pass back into it. 

“ Upon learning this he again came to his father 
Varuna and said. Sir, teach me about Brahman. He 
said ‘to him, Seek the knowledge of Brahman by self- 
suppression: self-suppression is Brahman. He prac- 
tised self-suppression, and on practising it perceived 
that bliss is Brahman, inasmuch as all these living 
things issue out of bliss, live upon it, pass hack into it. 
This is the science that Varuna imparted and Bh^gu 
received, a science made perfect in the supreme ether 


^ TapoM. Taehchataj^ordhifMn^ (JtendjHy&jfMip. chatkSffryam tyarot* 
mamtas mavk tapal^ 
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in the heart. He that knows this is made perfect; he c!hap. iil 
beco* rich .in food, an eater of food; he becomes 
great in offspring, in flocks, and herds, and spiritual 
power ■; he becomes great in fame. Let him never find 
fault with food : that is his observance. The vital air 
is food. The body is the eater of that food. Theoutwnrfov 
body is based on vital air, and vital air is based on the tbe meditating 
body, ^nd thus food is based on food. He that knows i^ads, 
this food based on food is made perfect ; he becomes 
rich in food, an eater of food; he becomes rich in 
offspring, flocks and herds, and spiritual power; he 
becomes great in fame. 

“ Let him never despise food : that is his observance. 

Water is food, light is the eater of that food. Light is 
based on water, and water is based on light, and thus 
food is based on food. He that knows this food based 
on food is made perfect ; he becomes rich in food, an 
eater of food ; he becomes rich in offspring, flocks and 
herds, and spiritual power, and rich in fame, 

“ Let him make much of food ; that is his observance. 

Earth is food, ether is the eater of that food. Ether is 
based on earth, and earth is based on ether, and thus 
food is based on food. He that knows this food based 
on food is made perfect ; he becomes rich in food, an 
eater of food ; he becomes rich in offspring, in flocks 
and herds, and spiritual power, and rich in fame. 

" Let him forbid no man to enter his house that is 
his observance. Let him then store up food in what- 
ever way he can. They tell him that comes to the 
house that his food is ready. If the food is ^ven at 
once, it shall be given at once to the giver; if it be 
given later, it shall be given later to the giver; if it be 
^ven only at the last, it shall be given only at the last 
to the giver. 

' “Let Brahman be meditated on as that which 
preservative in speech, as that winch is acciuisitive and 
preservative in the ascending and descending vital airs, Bmhman. 
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CEif. IIL as wrk in the hands,, as locomotion in the feet. I’hese 
are the meditations on the Self in man. . Now for its' 
manifestations in the gods. It is fertility in the rain, 
mightiness in lightning. It is wealth in flocks and 
herds; in the stars it' is light. It is offspring, inunor^ 
tality, beatitude. In the ether it is all -that is.. Let 
him meditate upon Brahman as the basis of all that is, 
and he shall be .firmly based. Let him meditate upon 
it as greatness, and he shall become great. Let bim 
meditate upon it as thought, and he shall become a 
thinker, ^t him meditate upon it as that which 
overawes, and the things that he desires shall bow 
before hina. Let him meditate upon it as powerful, 
and he shall become powerful Let him meditate upon 
it as that into which divine things die away, and his 
enemies wid rivals shall perish, and his brother’s sons, 
if they displease him, shall die. It is the same uni- 
versal spirit that is in the soul and that is in the sun, 

** knows this turns his back upon the world, 

through this food-made body, passes through 

SSSSSari passes through this sensorfal 

body, passes through this cognitional body, and passes 
through to beatific Ix^y. Expatiating through these 
worlds, with food at will, and taking shapes at will, he 
^ singing to song of universal unity : 0 wonder^ 
tfL** fnl, wonderful, wonderful I am food, I am food, I 
am food'; I am the eater, I am the eater, I am the 
eater; I am the transmuter of food into the eater, I 
am the transmuter of food into the eater, I am the 
^nsntfuter of food into the eater. I am the first-born 
of cte^on, earher than the gods, the navel of immoi^ 
toty.i He that gives me keeps me. I am the food 
^ eats the eater. I stand above every World, with 
right .M of the sun. He that knows this is all this. 
Slush is the mystic doctrine. 

“ Harf. Oic. May he preserve us both, may he re- 
I H!n»ysgarblia. 
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vard us both. May "We put forth our strength together, chap. in. 
and y what we recite be efficacious. May we never 
feel enmity against each other. Oh. Peace, peace, 
peace.” 

In this song of universal unity the sage finds that he 
is one with every manifestation of Brahman, from the 
visible elemental things of the world of sense up to the 
divine emanations Purusha, Hirapyagarbha, and llvara; 

<Sne also with the underlying reality, the one and only 
Self. At this stage he is said to possess magical powers ; 
he can range at will from this world through the several 
worlds of the deities, and assume what shapes he 
pleases. A trace of illusion^ adheres to him at times, 

60 that he still sees the semblances of duality; he knows 
himself to be the Self that is- in all things, and finds 
that he possesses the wonder-working powers of the 
Yogin or ecstatic seer ; he can take upon himself any 
shape, visible or invisible, from the least to the greatest 
and go where he chooses among the worlds of men and 
gods, and is said figuratively to enjoy every form of 
pleasure at one and the same moment. Thaumaturgy 
is the gift of ecstasy. The epithets that Archer Butler 
bestows upon the philosophy of Proclus are applicable 
to the philosophy of ancient India. It is sublime and 
it is puerile. It is marked at once by sagacity and by 
poverty, -by daring independence and by grovelling 
superstition. 

In the view of the Indian schoolmen, the greatest of 
all th- tests of the Fpanishads is the text That ai’t 
thou, in tee sixth Prapathaka® of the Chhandogya 
TJpanishad. This is pre-eminently the Mahavakya, the 
supreme erouncement. It is on the comprehension of 
this tei^ that spiritual intuition® or ecstatic vision rises 
in the purified intelligence of the aspirant to exteication 
from - metempsychosis. This text is the burden of the 
instruction given by Aruiji to his son, the pedantic and 

I luandagiri in loco. * Lecture. * Smni/agdarkna. 
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X 3 hap. III. .opinionated Svetaketu, already mentioned in the second 
chapter of this work 

THe disjogne , ” Eooted in the existent are all these created things, 
hnilt upon the real, based upon the real. It has been 
chhandom Said already how these divine elements heat, water, 
upanis earth, in man are threefold.^ When a man is dying, 
his speech passes into his inner sensory, his inner sen- 
sory into his vital breath, his vital breath into heat, his 
heat into the supreme divinity. All this world is ani- 
mated by the supersensible. This is real, this is Self. 
Tha.t art thott, ^vetaketu. Hearing this, Svetaketu 
spoke again ; Teach me farther, holy sir. Be it so, my 
son, he replied. 

AUegory of " As bees make honey, gathering into one mass, into 
unity, the sweet juices of various plants; as those 
juices cannot distinguish themselves the ont from the 
other, as the juices of this plant and that; so all these 
creatures, though they are one in the real, know not 
that they are one in the real What they are severally 
in this life, lion, or wolf, or boar, or worm, or moth, or 
gnat, or mnsquito, that they become again and again. 
All this world is animated by the supersensible This 
is real, this is Self. That art thott, 6vetaketu. He 
said again: Teach me further, sir. Be it so, my Son, 
he replied, 

AHegotyof “These rivers flow east and west, they are drawn 
the acft. irpm the sea east and west, and flow into the sea again.* 

They become sea and only sea. They know not there 
that one is this river and another that. And so with 
all these living things. They come out of the real, and 
do not know that they come out of it, and therefore they 

* The thr6ef<^ nature of the ® ** They are drawn up firom the 
dfisnen^ ae taught in the Cbhftn- sea into the douds, fall i^^ain in 
dogya^ is said hy the sdioliasts to the form of rain, and in the shape 
imply the fuller doctrine of quin- of the Granges and other rivers 

fcu plm atiop, or the fivefdd succes- flow back into the sea, be- 
■ive ooDcretioai of the elements come one with it again,’’ — l§an* 
already described in this chapter. karsehSiya in loco. 
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bfecome in this life, as it may be, lion, or wolf, or boar, Chat, iil 
or worm; or moth, or gnat, or musqnito. Ail this world 
is animatod by the supersensible. That is real, that is 
Self. That art thou, Svetaketu. He said again: 

Teach me further, sir. Be it so, my son, said Aru^i. 

“ Here is a great tree. If a man strike the root, it still Aiiegoiy of 
lives, and its sap exudes. If he strike it in the trunk, it ita informin g 
still lives, and its sap exudes. If 1ie strike it at the top, it 
still lives, and its sap exudes. This tree, permeated by 
the living soul, stands still imbibing, still luxuriant,^ 

If the living soul forsake one of its branches, that 
branch dries up: if it forsake a second branch, that 
branch dries up: if it forsake a third branch, that 
branch dries up : if it forsake the whole tree, the whole 
tree dries up. Know this, my son, said Arui^L In- 
formed as "it is by the living soul, it is this body that 
dies, the soul dies not. All this world is animated by 
the supersensible. That is real, that is Self. That art 
THOU, Svetaketu. Hereupon Svetaketu spoke again: 

Teach me further, holy sir. Be it so, my son, said Aninu 

** Take a fig from the holy fig-tree. Here it is, sir, 
said he. Break it open. It is broken open, sir. What 
dost thou see in it? These little seeds, sir. Break 
open one of them. It is broken open, sir. What dost 
thou see in it ? Nothing. His father said : From this, 
so small that thou canst not see it, from this minute- 
ness the great holy fig-tree grows up. Believe, ray son, 
that all this world is animated by the supersensible. 

That is real, that is Self. That aet thott, Svetaketu. 

He said again : Teach me further, sir. Be it so, my sou, 
said Aruni, 

“ Take this lump of salt, and throw it into some An<«<n 7 of 

* . j. 1 j. the iwlt in ball 

water, and come to me again to-morrow. Svetaketu wtcr. 
did so. His father said: Take out the lump of salt 
thou threwest into the water yesterday evening. He 

' The tree is the body, the body. These are vitalised by the 
branches the constituents of the indwelling sonL 
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ABflRmyof' 
the highway- 
aiui t n^ 
blindfold tn- 
irdAer. 


Qndoal de- 
parture of the 
aonlet death. 


looked for it, but could not find it, for it was dissolv‘ed. 
His father told him. to sip some water from the- surface. 
What is it like ? It is salt, he answered. Taste it fur- 
ther down : what is it like ? It is salt Taste it from 
the bottom: what is it like? It is salt How thou 
hast tasted it, come to me, said Ara^i. iSretak^tu 
came and said : It remains always as it is. Hi^ father 
said : The salt is still there, though thou seest it not 
All this world is animated by the supersensible. That 
is real, that is Self. That art thou, Svetaketu. So 
^vetaketu said again : Teach me further, sir. Be it so, 
my son, he replied. 

“ A highwayman leaves a wayfarer from Kandahar 
blindfold in a desolate waste he has brought him to. 
The wayfarer brought blindfold into the waste and left 
there; knows not what is east, what is north, and what 
is south, and cries aloud for guidance. Some passer-by 
unties his hands and unbinds bis eyes, and teUs him, 
Yonder is the way to Kandahar, walk on in that direc- 
tion The man proceeds, asking for village after village, 
and is instructed and informed until he reaches Kan- 
dahar. Even in this way it is that in this life a man 
that has a spiritual teacher knows the Sel£ He is^de-^ 
Ihyed. only till such time as he pass away.^ AU this 
world is animated by the supersensible. That is real, 
that is Sell That art thou, Svetaketu. Then 6veta- 
ketft said again : Teach me further, sir: Be it sO, my 
son, he replied. 

“ His relatives come round the dying 'man and ask. 
Dost thou know me ? dost thou know me ? He recog- 
nises them so long as his voice passes not away into Ms 
thought, his thought into his breath, his breath into his 
vital warmth, his warmth into the supreme divinity. 
But when his Voice has passed away into thought, his 

^ Hberated and yet him, to make his personality pises 

1 ^ ^ *h* imperson- 

only tul his Ix^y falls A^n^y from of the one nod only Self. 
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thought into breath, his breath into warmth, his warmth chap, ni,. 
into the supreme divinity, then at last he ceases to 
know them. All this world is animated by the super- 
sensible. That is real, that is Sell That am fHOTT, 
^vetaketu. After this ^vetaketu spoke yet once again : 

Teach me further, holy sir. Be it so, my son, said 
Aruni. 

‘“They bring a man witn his hands tied before the 
Baja, saying. He has carried something off,- he hasotSeaP 
committed theft. Heat the axe for him. If the man 
is guilty of the deed, but falsifies himself, intending 
falsehood, and screens himself with a lie, he lays hold 
of the red-hot hatchet and is burnt, and thereupon is 
put to death. If he is guiltless he tells the truth 
about himself, and with true intent, clothing himself 
with the truth, he lays hold of the glowing hatchet 
and is not burnt, and is not put to death. As he is not 
burnt in that ordeal, so is the sage unhurt in the fiery 
trial of metempsychosis. AH this world is animated 
by the supersensible. This is real, this is Self. That 
AKT THOU, ^vetaketu.’* 

That aet thou.^ The word that, in the first place, sdmiasue ex- 
denotes the totality of things in the whole, that is, the 
werld-fiction, the Demiurgus or universal soul, and the 
characterless Self. These three fictitiously present 
themselves in union ; the universal soul and the ficti- 
tious universe being penetrated and permeated by the 
Sdf, as a red-hot lump of iron is penetrated and per- 
meated by fire.' The word that, in the second placej 
points to the characterless Self apart from the fictitious 
universal spirit, and the fictitious universe which over- 
lies it. 

The word thou, in the first place, denotes the totality 
of things in the parts, that is, the various portions of the 
world-fiction, the various individual minds or migrat- 
ing souls to which these portions are allotted, and the 

^ This explanation is taken from NiisixnhasaTasvaiTs^abodhinL 
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Chap. III. ckacterless Self. These three also fictitiously present 
themselves in union ; the various phases of the world- 
fiction and the various migrating souls being penetrated 
and permeated by the Self as a lump of iron by fire. 
The word thou, in the second place, points to the 
characterless Self, the pure bliss, that underlies the 
various phases of the world-fiction and the various 
migrating souls. 

The sense of the text is therefore this : the individual 
soul is one with the univeisal soul, and the universal 
soul is one with, the one and only Self. It is of this 
Self, throtigh the operancy of the world-fiction, that all 
individual things and persons are the fictitious parts:— 

“ Fot all parts like, but all alike informed 
With radiimt light, as glowii^ iron with fire. 

The differences that mark off thing from tbiug and 
soul from soul are false, and shall pass away; the 
spiritual unity that pervades and unifies them is true, 
and shall abide for ever. 
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CHAPTER IV. 

THE MUNDAKA UPANISHAD. 

** AH are bat parts of one stupendous whole, 

Whose body nature is, and God the soul : 

That changed through all, and yet in all the same. 

Great in the earth as in the et^real frame, 

Warms in the sun, refreshes in the breeze, 

Glows in the stars, and blossoms in the trees ; 

Lives through all life, extends through all extend 
Spreads undivided, operates unspent ; 

B&athes in our soul, informs our mortal part. 

As full, as perfect, in a hair as heart ; 

As full, as perfect, in vile man that mourns 
As the rapt seraph that adores and bums ; 

To him no high, no low, no great, no small : 

He fills, he bounds, connects and equals all.’’— P ope. 

“ And this deep power in which we exist, and whose beatitude is all 
acoessihle to us, is not only self-sufficing and perfect in every hour, but 
the act of seeing and the thing seen, the seer and the spectacle, the sub* 
j^t and the object, are one. We see the world piece by piece, as the sun, 
the moon, the animal, the tree ; but the whole, of which these are the 
shining parts, is the soul, Prom within or from behind a light shines 
through us upon things, and makes us aware- that we are nothing, but 
the light is all.”— Emerson. 

Tt is said in a Vedic text that every Birman ^ comes Chap, it. 
into the world bringing with him three debts. • Xhese are Th. nugton 
Ids debts to the lUshis of sacred studentship,. that he 
may learn the primitive hymns by heart, and become 
able himself to teach them to pupils of his own to ensure ^ 
their perpetual transmission ; his debt of sacrifice to the 
gods; and his debt to the Fitris or forefathers of the 

^ Jdyam&M wU hrSJmantu fri6- fvfkihkyot yajnena fra - . 

Idr rit^rdn jdyate, Irmhmadtaryaia 
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Oauf. IV. tribes, of ■ sous to offer the food and water to fhcir 
deceased father and to their progenitors. The pavment 
of these debts is incumbent, on those living in the world ; 
and they must fulfil every' prescriptive usagtf, and live 
in obedience to the religion of tradition and hturgio 
rites. Worship with its proper ritual is binding upon 
the multitude, and has its fruit in raising the wor- 
shipper to higher embodiments, or proouring.for him 
a sojourn in a paradise of the deities. This religion 
belongs therefore to the world of fictions and semblances, 
to the phantasmagoric world of migrating souls and 
their spheres of recompense ; and has its reality only 
for the unpurified and unawakened spirit, for whom 
it is true that the miseries of metempsychosis are real 
enough.. These immemorial rites and ordinances have 
th'^ir place j they are the religion of the n^ny, and if 
followed with the understanding of their mystic import, 
and a knowledge of the deities invoked, may elevate 
the worshipper to the paradise of Brahma. This under- 
standing and this knowledge are the “inferior science,” 
apara vidyS,. The worship of the deities and the ances- 
tral usages, however, bear also a higher fruit. The 
aspirant to extrication from metempsychosis may prac- 
tise them with a sole view to the pu^cation of his intel-. 
lect for the reception of higher truth. He turns his back 
upon the world, and upon the religion of the world 
and all its promises. He wishes for no higher form of 
life, for every form of life is hateful ; he wishes for no 
paradise, for the pleasures of every paradise are tainted 

Tiwni^n and fugitive. The religion of usages and liturgic rites 
is a mode of activity, and, like every other mode of 
action, tends to misery. Activity is the root of pain, 
for so long as a living being acts so long must he receive 
the award of his good and evil works, in body after 
body, in seon after seon. The aspirant Jias already 
leamt, imperfectly as he may have realised it, that to 
the true point of view taught by the recluses in the 
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jungle, the religion of rites and of immemorial usages, Ohaf, nr 
the sacrifices, and the gods sacrificed to, are alike un- " 
real: for the sage made perfect they have no existence. 

There is no truth in things many, in things finite; 
no truth where the thinker is other than the things 
around him. A Vedic text says that he that medi- 
tates upon any : deity as a being other- than himself 
has 710 knowledge, and is a mere victim to the gods. 

As soon as- a man . turns his back on every form of 
life, and aspires to escape from all further embodi- 
ment, he is free from the debt* of sacrifice to the 
deities, and the debt of progeny to the forefathers of 
the! tribes. He may, if he will, leave these debts 
unpaid, and proceed ^at once from sacred studentship to 
meditation and self-discipline in the jangle. After his 
initiation irto ‘the Veda, the path of. abnegation and 
knowledge is at once open to him. As there is no ThaMiigionot . 
truth in the many, all truth is in the one; and thisSeWfi«m 
one that alone is is the Self, the inmost essence of all 
things, that vivifies all sentiencies and permeate^ all 
things, from a tuft of' grass up to the highest god, up to 
BfuhmS himself. This is the pure bliss, and it dwells 
within the heart of every creature, and to see this and 
to become one with it for ever is the highest end of 
aspiration. It is to be reached only by a never-failing 
inertion and a never-failing abstraction, by a rigid and 
insensible posture, by apathy, vacuity, and ecstasy To 
see it, to become one with it, to melt away his per- 
sonality into its impersonality, a man must renounce 
all ties, must repair to the solitude of the forest, must 
crush ev6ry desire, and check every feeling and thought, 
till his mind be fitted to refiect the pure light ot undif- 
ferenced being, to be iiradiated with, till it pas^ away 
into, “ the light of lights beyond the darkness.” In the 
course of tMs procedure the cosmic fiction gradually 
vanishes, and the Self shines forth as the sun slimes 
C(ut slowly as the clouds disperse. There is thus a 
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Chaf. IV. 
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higher religion for the few, to which the religion of the 
many is only the first step of preliminary purifi tion. 
This higher religion, the knowledge of the Self, is the 
superior science, the para vidyd. The sacrificed, and 
the deities sacrificed to, and the recompenses, have a 
relative reality to the unawakened multitude. They 
have no reality to the already purified aspirant to 
liberation from metempsychosis ; he refuses ‘tealify to 
everything but the one and only real, and renounces all 
things that he may find, that one and only real, the Self 
within. His only business is with the spiritual intuition. 
Such is the subsumption of harmavidyd, the knowledge 
of rites, under brahmavidyd, the knowledge of the Self j 
and such is the absorption of the religion of usages* 
into the religion of ecstatic union. The inferior science 
is a dharmajijnasd, or investigation of th several re- 
wards of the various prescriptive sacra; the superior 
science is a trahm.ajijndsa, or investigation of the fontal 
spiritual essence. Brahman. 

The knowledge of the Self or Brahman is not a pri- 
vate and personal thing, or attainable by an exercise of 
the individual intellect It is everywhere taught in the 
Upanishads that it was revealed by this or that god or 
other semi-divine teacher, and handed down through a 
succession of authorised exponents.^ It is only from 
one of these accredited teachers that the knowledge of 
the Self is to be had ; as we have already read, “ A mnn 
^t has a spiritual teacher knows the Self." All teach- 
ing that is out of accordance with the traditionary ex- 
position of the IJpanishads, is individual assertion and 
exercise of merely human ingenuity.* 

These things premised, and with the information given 
in the preceding chapters, the reader is in a position to 
undMstand the Mu^^aka Upanishad. This is one Of 
the ITpenishads of the Atharvaveda, and one of the most 


1 

t 


vipreksham&tra. 
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important documents of primitive Indian philosophy. Ohap.iv. 
Explanations will be given from time to time from the 
traditional exposition of the scholiasts ^ankaracharya 
and AnandagirL The text is as follows : — 

L I. “ Om. Brahma was the first of the gods tliat 
emanated, the maker of the world, the upholder of the 
spheres. He proclaimed the science of the Self, the 
basis of all science, to his eldest son, Atharvan. 

‘‘Atharvan in ancient days delivered to Angis that The 
science of the Self which Brahma had proclaimed to him, 
and Angis to Satyavaha the Bharadvaja, and the Bharad- 
vaja transmitted the traditionary science to Angirasa. 

" ^aunaka the householder came reverently to An- 
girasa and asked : Holy sage, what must be known that 
all this universe may be known ? 

“Angirasa replied: Those that know the Veda say 
that there are two sciences that are to be known, the 
superior science and the inferior. 

“ Of these, the inferior is the Eigveda, the Yajurveda, 
the Samaveda, the Atharvaveda, and the instrumental 
sciences, the phonetics, ritual, grammar, etymology, 
metrics, and astronomy. The superior science is that 
by which the imperishable principle is attained to. 

“That which is invisible, impalpable, without kin - to know the 
dred, without colour, that which has neither eyes nor aiitbinge. 
ears, neither hands nor feet, which is imperishable, 
manifested in infinite variety, present everywhere, and 
wholly supersensible, — that is the changeless principle 
that the wise behold as the origin of all things. 

“The whole world issues out of that imperishable of um 
principle, like as a spider spins his thread out of him- 
self and draws it back into himself again, or as plants 
g*6w up upon the earth, or as the hairs of thd head 
and of the body issue out of the living man.” 

Maya, the world-fiction, is, as has been already seen, 
the body of Hvara, the Archimagus, the first and highest 
of emanations, — the body out of which all things pro- 
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ceed, the kdmiii.a4arlra. l^vara projects all things and 
all migrating souls out of his body, and withdra\vs them 
into it again at the close of each seon, aa the spider 
extends its thread out of its body and draws, it back 
into it again. The simile of the spider occurs also in 
the Brihadara^yaka Upanishad. A curious misappre- 
hension on the part of Hume, or rather of some inform- 
ant of Hume, is noteworthy in reference to this image. 
It is to be found in his Dialogues concerning Natural 
Eeligion; — ‘'The Brahmins assert that the world. arose 
from an infinite spider, who spun this whole complicated 
mass from his bowels, and annihilates afterwards the 
whole or any part of it, by absorbing it again and resolving 
it ?nto his own essence. Here is a species of cosmogony 
which appears to us ridiculous ; because a spider is a 
little contemptible animal, whose operations we are 
never likely to take for a model of the whole universe. 
But still here is a new species of analogy even in our 
globe. And were there a planet wholly inhabited by 
spiders, this inference would then appear as natural 
and irrefragable as that which in one planet .ascribes 
the origin of all things to design and intelligence. 
Why an orderly system may not be spun Irom the 
belly as well as from the brain, it will be difficult to 
give a satisfactory reason.” To return to the text - 

" Brahman begins to swell with fervid self-coercion. 
Thence the aliment begins to unfold itself, and from that 
aliment proceed Piai^a, the internal sensory. the elements, 
the actions of living souls, and their perennial fruits 

“This Brahman,^ Hiraijyagarbha, and name and 
colour, and food, issue forth out of that being that 
knows all, that knows everything, whose self-coercion 
is prevision ” 

Here t^ain we meet with the same idea as in the 
Nasadlyasukta and in the. Taittiilya Upanishad. The 

» Mogtmam or io- tioa of Brahnum and MSSyfi, th« 

hilam, hmhiut, the divia# emana- rndyitpadhilam hmhma. 
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one, the Self, Bmhman m association with Maya, chap.iv, 
and hus already the creative ISvara, — that is to say, — 
Brahman in the first quasi-personSl manifestation or 
emanation as the Demiurgus, — is said to engage in 
self-torture,! self-suppression, or self-coercion. This 
self-torture of the Demiurgus is a meditation, a pre- 
vision of the world that is to be. The “aliment” is 
the oosmieal illusion, developing itself in such a way 
that each migrating soul shall pass through successive 
lives appropriate to the residuary influences of its 
works in the last seon. Fra^a or Hira^yagarbha, the 
spirit of dreaming sentiencies, emanates out of Bvara, 
the all-knowing Demiurgus. “Name and colour” is. 
a constant phrase of the Upanishads for the outward 
world in its visible and ndmeable aspects. Food as 
the material of the earthly body, is the latest mani- 
festation of Brahman in the descending order of pro- 
gressive concretion. 

The text speaks, in the next place, of the matter of 
the two sciences. The inferior science, it says, has to 
do with metempsychosis, and with the usages and rites 
on the fulfilment or neglect of which higher and lower 
future states of life depend ;• the superior science treats 
of the knowledge of the Self as the means of releasing 
the aspirant from further migration. 

I. 2. “ This is the truth : Tlie rites which the sages 
saw in the Mantras were widejiy current in the 
tayuga or second age of the world. Perform them 
regularly, you that wish for'-rewards. This i^ your 
path to recompense in a higher embodiment. 

“ When the fire is kindled, and its blaze is flickering, 
the sacrificer should throw the offering between the 
two portions of sacrificial butter, throwing it with 
faith. 

“ If the sacrifice upon the perpetual household fire 

^ Tapa$t in this yerse translated . and at the same time with hs usual 
in accordance with its derivation, sense, m fervid self-coercion. 
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be not followed by the oblation at new^moon, by iht 
full-moon rites, by the Chatnrmasya, and by th offer- 
ing of first-fruits 4 if it be unfrequented with guests; or 
if it be unaccompanied with the oblation to ail the 
deities; or if it be presented with any error in the 
form ; the sacrificer forfeits the seven ascending worlds 
of recompense. 

Fire hd/a seven wavy tongues, — the black, the telTrific, 
the thought-swift, the red, the purple, the scintillating, 
and the tongue of every shape, divine. 

“ If a man offers his sacrifices while these tongues of 
fire are flashing, and offers them in pioper season, his 
very sacrifices become the solar rays to lead him up to 
the abode of the one lord of all the gods. 

“The shining sacrifices bear the sacrificer upward 
through the solar rays, crying. Come hither, come 
hither; greeting him with kindly voice, and doing 
honour to him, saying. This is your recompense, the 
sacred sphere of Brahma. 

But these sacrifices with their ritual and its eighteen 
parts are frail boats indeed ; and they that rejoice in 
sacrifice as the best of things, in their infatuation shall 
pass on again to decay and death. 

“ They that are infatuated, dwelling in the midst of 
the illusion, wise in their own eyes, and learned in their 
own conceit, are stricken with repeated plagues, and go 
round and round, like blind men led by the blind. 

They are foolish, and living variously in this illu- 
mon, think that they have what they want : and since 
they that trust in sacrifices are too greedy of higher 
lives to learn the truth, they fall from paradise on the 
expiry of their reward. 

“ In their infatuation they think that the revealed 
rites and works for the public good are the best and 
behest thing, and fail to find the other thing that is 
higher and better still. When they have had their 
reward in the body in some upper mansion in paradise 
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they return to a human embodiment, or to a lower life Chap. iv. 
thai that of man. 

“ They among them that practise austerity and faith 
in the forest, quiescent, versed in the knowledge of the 
gods, and living upon alms, — ^these put away the stain 
of good and evil works, and go after death to the sphere 
of ’^he imperishable deity, the abiding spirit, Hirapyaw 
garbha;. 

“ Surveying these spheres won by works, the seeker He must w- 
of Brahman should learn to renounce all things. Uo 
uncreated sphere of being is to be gained by works. 
Therefoie he should take fuel in his hands, and repair 
to a sacred teacher, learned in the Veda, intent upon 
the Self, that he may learn the uncreate. 

“ The spiritual guide, when he comes to him with 
reverence, 'srith a humble heart and with his senses re* 
pressed, must truly expound to him the science of the 
Self, as he knows the uiidecaying spirit, the sole reality.” 

The aspirant to extrication from metempsychosis 
must turU his back upon every sphere of recompense, 
even upon the paradise of the gods that is won by 
sacrificial rites, and upon the paradise of Hiranyagarbha 
or Brahma, that is attained to by those that add to their 
outward worship a knowledge of the deities and of the 
import of the rites. These latter reside in the paradise 
of Brahma till the close of the aeon. All these spheres 
of fruition are transitory; they reproduce each other 
like seed and plant; they are empty and unsatisfying, 
perishing like a reverie or dream, like the waters of a 
mirage, like the bubbles aud foam upon the suriace of 
a stream. To return to the text. The first section of 
the second Mundaka treats of Brahman and the supe» 
rior science. 

II. I. “ This is the truth: As its kindred sparks fly 
out in thousands from a blazmg fire, so the various aimae oi 
living souls proceed out of that imperishable principle, ijiBki. 
and return into it again. 
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CHAi*. IT. “ f’bat infinite spirit is self-luminous, without and 
— within, without origin, without vital breath or thinVing 
faculty, stainless, .beyond the imperishable ultimate." 

The imperishable ultimate is the cosmical illusion. 
Brahman is in truth untouched by the M’orld-fiction. 
It is only fictitiously that this overspreads Brahman, 
as the waters of the mirage fictitiously overspread the 
sands of the desert. AU living things are only the'one 
Self fictitiously limited to this or that fictitious mind 
and body, and return into the Self as soon as the ficti- 
tious limitation disappears. As soon as the jar is 
broken the ether from within it is one with the ether 
without, one with ether one and undivided. The text 
next speaks of the several unreal effluences or emana- 
tions from the Self aS' illusorily overspread with the 
cosmical illusion. Each such emanation is false ; in the 
words of the Ghhandogya Upanishad, “ a modification 
of speech only, a change, a name.” 

“Prom that proceed the vital breath, the thinking 
principle and all the organs of sense and motion, and 
the elements, ether, air, fire, water, and the earth that 
holds all things.’’ 

Fn^ha or Vai^vanara, the universal soul that ema- 
nates from HiraQyagarbha, dwells in every living body, 
and every living body is made up of the elements just 
spoken of. The text accordingly proceeds to charac- 
terise this Purusha.* The scholiast identifies him with 
Yishnu. 

“ Eire is his head, the sun and moon his eyes, the 
^Pmndur r^ons his ears, the open Vedas are his voice, the air 
is his vital breath, the whole world is his heart, the 
earth springs from his feet, for this is the inner soul of 
all living things.” 

The whole world is said to be the heart of Purusha, 
because it is all an effluence of the mind,’- into which it 
is seen to melt away in the state of dreamless sleep, 

’ the afigrepite of iuddhi, manat, ahanJ^ra. and cKitta^ 
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and out of which it re-issues when the sleeper awajces, Oea?. nr. 
as sparks fly up out of fire. The mind is in the heart. 

Purusha is the soul internal to all living things, for in 
ever> Hving’ thing it is he that sees, hears, thinks, and 
knows. 

“ Fire proceeds from him, and the sun is the fuel of 
that fire. From the moon proceeds the cloud-god Par- 
janya; fifom the cloud-god the plants upon the earth; 
from these the germ of life. Thus the various living 
things issue out of Purusha. 

“ The Rik, the Saman, and the Yajush, the initiations, 
the sacrifices, the offerings of victims, and the presents 
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® to the Brahmans, the liturgic year, the sacrificer, and 
the spheres of recompense, those in which the moon 
purifie?, and those in which the sun purifies the elevated 
p worshipper^ —all these things issue out of Purusha. 

^ ** The gods in various orders, the Sadhyas, men, and 

Leasts, and birds, the breath and vital functions, rice 
w and barley, self-torture, faith, truth, continence, and the 
prescriptive usages, — all issue out of Purusha.” 

- The imagery of the Nasadlyasukta was reproduced. 
^ in the first section of the first Mundaka, that of the 
^ Purushasukta is reproduced in these verses. The cos- 
^ mological conception of the poets of the Upanishads 
seems to have had its first beginnings in .the later part 
^-^f the Mantra period of V edic literature. 

X “The seven breaths proceed from him, the seven 
^ flames, the seven kinds of fuel, the seven oblations, the 
^ seven passages of the vital airs, the vital airs that reside 
0 in the cavity of the body, seven in each living thing. 

^ “ It is from him that the seas and all the mountains 

^ proceed ; it is from him that the rivers flow in various 
forms ; it is from him th^i plants grow up, and their 
^ nutritious material by which the inner invisible body 
is clothed with the visible -elemental frame. 

“ All this world, with its sacrifices and its knowledge, 
is Purusha: Self is supreme, immortal. My friend. 


r 
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he that knows this Self that is seated in the heart of 
erery living thing, scatters off the ties of illusion ven 
in this present life.” 

The second section of the secona Mandaka setp-forth 
the means of a fuller knowledge of Brahman. The 
aspirant is to meditate upon it as the characterless 
essence that shines forth in every mode of mind, the 
one and only Self illusorily manifested in the'plurality 
of migrating souls. 

II. 2. “ This Self is self-luminous, present, dwelling 
in the heart of every living thing, the great centre of 
all things. All that movesj and breathes, and stirs is 
centred in it You know this’ as that which is, and 
that which is not; as the end of aspiration, above the 
knowledge of all living things, the highest good : 

" As bright ; as lesser than the least and . reater than 
the greatest ; as that on which all the spheres of recom- 
pense are founded, together with the tenabts of those 
spheres. This same imperishable Brahman is the vital 
air, the inner sensory, the voice. This same Brahman 
is true, this is immortal That is the mark. Hit it 
■with thy mind, my friend. 

" Let a man take the great weapon of the IJpanishads 
for his bow, and let him fix upon it his arrow sharpened 
with devotion. Bend it with the thoughts fixed upon 
the Self, and hit the mark, the undecaying principle. 

“ The mystic utterance Om is the how, the soul the 
arro^, the Self the mark. Let it be shot at with im- 
failing ' heed, and let the soul, like an arrow, become 
one with the mark. 

" It is over this Self that sky and earth and air are 
woven, and the sensory, with all the organs of sense 
and motion. Emow that this is the one and only Self. 
Benounce all other words, for this is the bri^e to 
immortality. 

"This Self dwells in the heart where the art^ea 
ate concentred, variously manifesting itself. Om : thus 
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medicate upon the Self, May it be well with you that cmr. iv. 
yo may oress beyond the darkness. — 

“ This Self knows all, it knows everything. Its glory 
is in the 'Worl(h It is seated in the ether in the irra- 
diated heart, present to the inner sensory, actuating 
the organs and the organism, settled in the earthly 
body. The wise fix their heart, and by knowledge see 
the blissful, the immortal principle that manifests itself. 

. *‘When a man has seen that Self unmanifest and nietiesoftiM 
manifest, the ties of his heart are loosed, ell his per-^^'^sM- 
plexities are solved, and all his works exhausted. tSInSitof’ 

“The stainless, indivisible Self is in that last bright 
sheeth, the heait: it is the pure light of lights that 
they that know the Self know. 

“ The srm gives no light to that, nor the moon and 
stars, neither do these lightnings light it up ; how then 
should this fire of ours ? All things shine after it as it 
shines, all this world is radiant with its light. 

“It is this undying Self that is outspread before, 

Self behind. Self to the right. Self to the left, above, 
below. AH this glorious world is Self.” 

The aspirant is bidden to renounce all other words. 

He is to renounce the inferior science, the knowledge 
of the gods and of the various rites with which -they 
are worshipped ; for these things only prolong the series 
of his embodied lives. The knowledge of Brahman is 
said to be the bridge to immortality, as it is the Vray 
by which the sage is to cross over the sea of metemp- 
sychosis to reunite his soul with the Self beyond. The 
Self or Brahman is said to reside in the heart, in the 
midst of all the arteries. By this it is only meant that 
the modifications of the mind seated within the heart 
shine, or as we should say, rise into the light of con- 
sciousness, in the light of the Self. The 'mind- is in 
the heart, and there receives the light of the one and 
only Self, that itself is. everywhere, iMgw tt im mUo 
hco. It is only in semblance that the S^, winch is 
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Char nr. eveiywhere, can be said to come and go to dwell lielfe 
or there. The. indwelling of the Self is its manif ta-5 
tion in the mental inodes. A lotus-shaped • lump of 
fle.sh in the heart is styled the hrahmapura, the abode 
of Brahmam It is here that the Self is said to witness; 
that is, to give light to, every feeling, thought, and pas- 
sion or the souL It is here that it sees unseen, hears 
unheard, thiiiks unthought upon 5 but its vision,^ its 
hearing, and its thought are Hinintermittent and tin- 
differenced. It does not see as we see; or hear as we 
hear, or think as we think, but as a pure light of char- 
acterless intelligence. It gives light to all, aind receives 
light from nothing. It is the pure light beyond. the 
darkness of the world-fiction j the pure llise of exemp- 
tion from evil, pain, and weariness. All the things • 
that present themselves in nameable ani coloured 
phases seein to be, and this only is. 

The first section of the third .Mundaka opens with 
the simile of the two birds upon one tree. They repre- 
sent the migrating soul and l^vara the cosmic soul, 
residing together in the body of each and every living 
thing. This section is said to treat of the qualifications . 
required in an aspirant to liberation, before he can 
enter on the pursuit of ecstasy and intuition of the 
Seif. 

m ^ always together and united nestle 

^ ^ sweet fruit of 

.Hague tr«e, the holy fig-tree, the other loots on without eating. 

“ In the same tree the migrating soul is immersed, 
and sorrows m its helpless plight, and knows not what 
to do ; but its sorrow passes as soon as it sees the adored 
lord, and that this world is puly his glory. 

“ When the sage sees the golden-hued maker of the 
world, the lord, the Purusha that emanates from Brah- 
man, he shakes off his good and evil works, and without 
stain arrives at the ultimate identity/^ 

The body is a tree that bears the fruits of actions 
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in a tortner life. The migrating soul, ciotheu in. the chaf. it.‘ 
ten ous involucnim, resides in the body, and eats the — 
various fruits of its good and evil actions in earlier 
embodiments. Not so the Demiurgus, the golden-hued, 
that is, the self-luminous, universal soul, ever pure, 
intelligent, and free. He actuates all the migrating 
souls and all the spheres through which they migrate, 
butrtake^ no part in the experiences they pass through. 

The soul, laden with illusions, and with cr&vings after 
temporal felicity, is fated to pass through all the varied 
anguish of hunger, thirst, faintness, sickness, partings, 
bereavements, decay, and death, in body after body in 
vegetal, animal, or human shape, through countless 
ages; till at last the good works that it has done in a 
series of, lives may bring it in a human embodiment 
into the presence of a spiritual guide, who shall teach 
it the way of release from further migration, through 
self-torture, ecstasy, and intuition in which it identifies 
itself, first with the universal soul, and then with the one 
and only Self. 

• "This ISvara is the living breath that variously 
manifests itself in all living things. Knowing him, the 
st^e ceases to speak of many things; bis sport is in 
the Self, liis joy is in the Self, his action is relative to 
the Self, and he is the best of those that know the 
Sell 

“For this Self is to be reached by persevering truth- 
fulness, self-coercion, precise intuition, and continence. 

This Self, which ascetics behold after the annulment of *®®“***^“”‘ 
their imperfections, is within the body, luminous and 
pure. 

" It is truth that prevails, not falsehood. The road 
is laid out by truth, the divine path by which the 
Eishis free from all desire proceed to the treasure of 
truth. 

“ That Self is great and luminous, unthinkable; it is 
supersensible beyond the supersensible, farther than the 
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ftutf. IV. farfcliest,- atid 'yet near, witliin the ’body, seated within' 
~~ ' the cavity of the heart of those that see it 

“ It is not apprehended by the eye, nor by the voice, 
nor by the other organs of sense and motion, n(Sr by 
self-coercion, nor by sacrificial rites. He whose mind is 
purified by the limpid clearness of his knowledge, sees 
.in medltatioh that undivided Self. 

“ This supersensible Self is to be known by fhe mmd, 
in the body in which the vital air has entered to its 
fivefold functions ; every mind of living things is over- 
spread with the vital airs, and when this mind is purified 
iite Self shines forth. 

“ He whose mind is purified wins whatever sphere of 
•recompense he aspires to, and whatever pleasurra he 
desires. Therefore let him that wishes for prosperity 
worship him that know's the Self.” 

A pan mind Truthfuluess, the repression of the senses and the 

volitions, and continence, are part of the purification of 
wfl^tha luind required in the seeker of spiritual insight and 
ecstatic imion. They are among the qualifications oi 
the aspirant. In its natural state the mind is stained 
with desires, aversions, and passions relative to external 
things, and like a tarnished mirror or a ruffled pool, is 
unprep^d to mirror the Self that is ever present to it. 
Hie senses must be checked and the volitions cihshed, 
that thcimpuriiy and turbid discoloration of the mind 
may be purged away, and that it may become an even 
and lucid rcfiecting surface, to present the image of the 
SelL This image of the Self ^ is itself a mode of mind, 
bat it-is the last of the modes of the mind, arising only 
when the mind is ready to melt away into the fontal 
unity of the characterless Self. As this mode passes 
away, the p^eonality of the sage passes away with it 
into the impersonality of Brahman. The magical 
powers of the Yogin or ecstatic seer are again asserted., 
AU that is promised to the follower of the prescriptive 

1 PhaUUtm hrdkwa. 
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sacra, of the religion of the many, is promised to him, if CEiti iv. 
he d sire it, before his re-ahsorption into the spiritual 
essence. The promise is intended as a farther incite- 
.ment to the seeker of release from the miseries o^ 
metempsychosis.^ Here again, as elsewhere, the Mun- 
4aka TJpanishad is remarkable for the clearness with 
which it states the relation of the philosophy of the 
recluses of the forest to the religion of those living in 
the world. This religion is retained as part of the ficti- 
tious order of things ; real for the many, as bearing fruit, 
in the unreal series of embodied lives, and unreal for 
the few that turn their hack upon the world, and refuse 
reality to all things but the spiritual uif^ity that per- 
meates them. The old religion, unreal as it is, is needed 
for the purification of the unreal mind, and has its 
place prior to the quest of the sole reality. It has its 
place and' passes away: for the perfected sage it is a 
figmenh 

The last section of the Mundaka TJpanishad is as 
follows : — 

III. 2 . “He knows the supreme Brahman, the tases^Mu^*. 
on which the world is fixed, which shines forth in its 
pprity. The wise that have put away desire and wor- 
sldp this sage, pass beyond all further reTembodiment 

" He that lusts after pleasures and gives his mind to 
them, is bom by reason of them into sphere after sphere 
of recompense ; but if a man has already aU that he 
desires and has found the Self, all his cravings melt 
away even in his present embodiment. 

" This Self is not attainable by learning, by memory, 
by much sacred study, but if he choose this Self it is the perfect ■ 
attainable by him: the Self itself manifests} its own,***** 
essence to him. 

“ This Self is not attainable by a man that lacks for- 
titude, nor without concentration, nor by knowledge 

^ SasQia^avidyfyhaUm idtgwMindyadutayt jnitrocharUbiham 
you, Anandf^ri. 
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fiuir TV without the renunciation of the world; but if a sage 
— exert himself with these appliances, his soul ente a the 
abode of Brahman. 

“When they that have this inner vision, satisfied 
with knowledge, perfected in the spirit, their imperfec- 
tions passed away, th^ faculties quiescent, — when they 
have reached this Self, when they have fully reached 
the all-pervading principle,— with perfect insight and 
with spirits unified, they enter into the all of tMngs. 

“ All these quietists, familiar with the object of in- 
tuition in the Upanishads, pn^fied in mind by renun- 
ciation and ecstatic union, are liberated in the hqur of 
death, being one with the supreme immortal principle. 

“The fifteen constituents of their bodies re-enter 
their several elements; their senses return into their 
several presiding deities; their works and tl^ir conscious 
soul are all unified in the imperishable Self. 

He loses him- “ The sage, quitting name and colour, inters .into the 

self-luminous spirit beyond the last principle,^ in like 
manner , as rivers flow on until they qdit their name 
and colour, and lose themselves in the sea. 

“He that knows that highest Self becomes that 
highest Self only. There is none in his family ignorant 
of the Self. He passes beyond misery, he passes beyond 
the taint of good and evil works, he is released from his 
heart’s ties, and becomes immortal. 

“Therefore it has been said in a memorial verse; 
Let a sage reveal this knowledge of Brahman to those 
only that have fulfilled the prescriptive rites, who know 
the Teda, intent on the Self, who sacrifice to that one 
Biahi, the fire-god Agni, and have duly achieved the 
sdf-torture of carrying fire upon their heads. 

“ This true Self was proclaimed of old by Angiras the 
EishL .Let none that has not undergone that discipHne 
presume to study it. Glory to the great Bishis. Glory 
to the great Bishis.” 


^ The wwld-fictioiL* 
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They, s6.ys Saukaracharya, that rise to the ecstatic Ckaf.I 7 . 
vision become one in the unity of the one and only 
Self. The images of the sun are seen no longer when 
the wdtery surfaces evaporate. The jar is broken, and 
the. ether that was in it is again one with the ether 
gne and undivided. On the rise of the ecstatic vision 
nil the difficulties of the sage are past; to raise fresh 
impediments is beyond the power of the gods them- 
selves. He has passed through the darkness into light. 

His personality passes into impersonality, his mortality 
into immortality. He has found himself, and is for 
eveir one with the one and .all. 

Fichte,^ in like but higher terms, rich with the Kchto quoted, 
thought of centuries, speaks of his recognition of his^^Sa^ 
nature as one of the many manifestations of the one 
abiding spiritu^ essence, the life of which is the pro- 
gressive .life of all things. . " I have indeed dwelt in 
darkness during the past days of my life. I have 
indeed heaped error upon error, and imagined myself 
wise. Now for the first time do I wholly understand 
the doctrine which from .thy lips, 0 wonderful spirit, 
seemed so strange to me, although my understanding 
had' nothing to oppose to it ; for now for the first time 
do I comprehend it in its whole compass, in its deepest 
foundation, and through all its consequences. Man 
not'il product of the world of sense, and the end of his 
existence cannot be attained in it. His vocation tran- 
scends time and space, and everything that pertains to 
sense. What he is and to what he is to train himself, 
that must he know : as his vocation is a lofty on6,< he 
must he able to lift his thoughts above all the limitatious 
of seiise. He must accom.plish it : where his bein^ finds 
its home, there his thoughts too seek their dwelling- 
place; and the truly human mode of thought, that 
which alone is worthy of him, that in which his whole 
spiritual strength is manifested, is that whereby he 

^ Dr. W. Smith*! Popular Works of Fichte, pp. 368, sqq. 

a 
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Chap: IV. raises himself above those limitations, whereby all that 
pertains lo sense vanishes into nothing,— into a mere 
reflection, in' mortal eyes, of the one self-existent 
infinite. Thou art best known to the childlike, de- 
voted, simple mind. To it thou art the searcher of 
the heart, who seest its inmost depths; the .ever- 
present true witness of its thoughts, who knowest its- 
truth, who knowest it although all the world know it 
not The inquisitive understanding which has heard 
of thee, but seen thee not, would teach us thy nature ; 
and as thy image shows us a monstrous and incon- 
gruous shape, which the sagacious laugh at, and the 
'wise and good abhor. I hide my face before thee, and 
lay iny hand upon my lips. How thon art and seemest 
to thy own being, I shall never know, any more than' 
I can assume thy nature. After thousands of spirit-' 
lives, I shall comprehend thee as little as I do now in 
this earthly house. That ^hich I conceive becomes 
finite through my very conception of it ; and this can 
never, even by endless exaltations, rise into the infinite. 
In the idea of person there are imperfections, Hmita- 
tions: how can I clothe thee with it without these? 
Kow that my heart is closed against all earthly things, 
now that. I have no longer any sense for the transitory 
and perishable, the universe appears before my eyes 
clothed in a more glorious form. The dead, heavy 
mass which only filled up space is vanished ; and in its 
place there flows onward, with the rushing music of 
mighty waves, an eternal stream of life, and power, 
and action, which issues from the original source of alb 
life,— from thy life, 0 infinite one, for all life is thy 
life, and only the rdigious eye penetrates to the realm 
of true beauty. The ties by which my mind was 
formerly united to this world, and by whose secret 
goidsmce I followed all its movements, are for ever 
sundered; and I stand free, calm, and immovabie, a 
universe to myself. JTo longer through my affections, 
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but<by my eye alone, dp I apprehend outward’ objects oh^W. 
and am connected with them; and this eye itself is 
purified by freedom, and looks through error and defo^ 
mity to the true and beautif ul, as upon the unruffled 
surface of water shapes are more purely mirrored m a 
milder Hght. My mind is for ever closed- against em- 
barrassment and perplexity, against uncertamty, douH 
and anxiety: my. heart against: grief, repentance, and 
desire.” 



1X6 


THE PHILOSOPHY 


CHAPTER V. 


THE KATHA VPAmSHAD. 


“ If the red slayer thiak he slays^ 

Or the sl&m think he is slain, 

They little know the subtle ways 
I keep, and pasi^ and tnm again. 

Far or forgot to me is near, 

Shadow and sunlight are the same ; 

The Tanished gods to me appear, 

And one to me are shame and fame. 

They reckon ill who leave me out, 

He when they fly I am the wings ; 

I am the doubter and the doubt, 

And I the hymn the Brahman sings. 

The strong gods pine for my abode. 

And pine in vain the Sac^ seven ; 

But thou, meek lover of the good. 

Find me, and turn thy back on heaven.*’ 

-*-Eicbbsoii^ 


*OilJLK V. 


The Stacy 
KschtksW 
sadthereaie&l 
QltlMdA 


Thk reader is by this time becoming familiar with the 
general conception of the primitive Indian philoso- 
phers, and with the grotesque imagery and rude subli- 
mity with which it is exhibited in. the ITpanishads. 
Epithet is added to epiiiiet, and metaphor to metaphor, 
and sentence stands by sentence in juxtaposition, rather 
than in methodical progression, till we are at a loss to 
pass any judgment, and feel alternately attracted and 
repelled. The thoughts of these thinkers formed them- 
selves out of other antecedents, and other predisposi- 
tions, and in another medium, than any of^ which we 
have had experience. In the present chapter the work 
of exposition will proceed by the presentation of the 
Eatha XTpanishad, a perspicuous and poetical TJpani- 
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shad of the Yajurveda. This Upanishad opens with Chap. v. 
the legend of the revelation of the Irahmavidya, or — ^ 

knowledge of the one and only Self by Yama, the regent 
of thi$ dea^ to ISTachiketas the son of Y^'a^ravasa. 

L “ Vajairavasa, with the desire of recompense, KatunpMii- 
offered sacrifice, and gave aU that he possessed to the vm 
piaests. He had a son named Hachiketas. 

" JYhile the presents were in course of distribution 
to tihe priests and to the assembly, faith entered into 
Nachiketas, who was yet a stripliJag, and he began to 
think : 

"‘These cows have drunk all the water they Will 
ever drink, they have grazed as much as they will 
graze, they have given all the milk that they will ever 
give, and they will calve no more. They are joyless 
spheres of rtnompense .that a sacrificer goes to, who gives 
such gifts as these. 

" He therefore said to his father ; Father, to whom wilt 
thou give me ? He said it a second time a'nd a third 
timb, until his father exclaimed : I give thee to Heath. 

“ Nachiketas thought : I pass for the first among 
many disciples, I pass also for the middlemost among 
many ; what has Yama to do that he will do with me 
to-day ? ” 

Seeing his father’s regretful looks, and fearing that 
he would break his promise- to the regent of the dead. 
Nachiketas begs him not to waver. 

“ Look' back and see how those of old acted, and how 
those of later day& Man ripens and is reaped like the 
com in the field, and like the corn is bom agaik.” 

His father sends him to the realm of Yama, The 
death-god is absent, and Nachiketas is neglected. On 
Yama’s return his wife and servants admonish him : 

' “ When a Brahman comes into the house he is like 
a fire, and therefore men offer him the cnstomary pro* 
pitiation. Bring water for his feet,. Vaivasvata.^ 

^ A patronymic of Yama tbe aon of ViyasYat 
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fire. 


"A BrShman. tihat stays without eatiag food in the 
house of an inattentive host lays waste edl his hopes 
and expectations, the merits that he has earned by 
intercoarse with good men, by friendly speech, <uid by 
sacrifices and works for the public go(^,^ as well as all 
his riuldxen and his fiocks and herds. 

** Hearing this, Yama said to Hachiketas: Three 
nights hast thou lodged in my house fasting, then a 
Brahman guest that shouldst be worshipped. Hail, 
Brahman;, and may it be well with me. Choose there* 
fore three wishes, a wish for each such night. 

" Hachiketas said : Ged of d^th, 1 choose as the first 
of these three wishes that my father Gautama may be 
easy in his mind, that he may be gracious towards me, 
that his anger may .be turned away from me, that thou 
seiid me back to him, and that, he may know me again 
and speak to me. 

“ Yama replied : Auddaliki,* the son-of Amua, by my 
permission shall he as tender towards thee as of old. 
He shall sleep peacefully at night, and his anger shall 
pass away when he sees thee- leased bom the power 
of DeatL 

“ Hachiketas said : In the sphere of paradise there is - 
no fear. Thon art not there, and there man feats not 
detsay. A man passes beyond both hnnger and thirst, 
leaves misay behind, and rejoices in the sphere- of 
paradise. 

“ Thon, Death, knowest the sacred fire that is the means 

winning a sojonm in paradise. Teach me fthont it, for 
I havo faith. They that are insphered.in paradise pati 
take of immortality. I choose this as the second -vrislt 

" Yama said: I know the fife that leads to paradise, 
and tell it 'to thee: therefore listen. Xnowthat that 
fire riiat wins the endless sphere for him that knows 
it^ the basis of the world, is seated in the heart.” 

' * Sodi in tutks, '•rella,- toads, bridges^ gardens. 

* A name vt Yi^a^rasa. 
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The fire the knowledge of which is recompensed by chap. t. 
a sojourn in Svarga, the paradise of the gods, is a figura- 
tive name for Vai^vanara, Pumsha, or Vitaj, the divine 
soul that dwells in all that live in earthly bodies. 

Yama proceeds to teach Nachiketas the nature of that 
divine Vaiivanara. The sage is to meditate upon him- 
self as one with that- . mystic fire ; the seven hundred 
and twenty bricks that form the sacrificial hearth are 
the days and nights of the year, and so on. He *^ill 
then become one with Vailvanara. 

“He revealed to him that fire, the origin of these 
spheres of migration, and what were the bricks,, and 
how many, and how laid out, in building the sacrificial 
hearth; and Nachiketas repeated everything after him 
as he had said it. So Death was pleased, and spoke again. 

“Feeling -'gratified, the large-minded Yama said, I 
give thee now and here another gift: this fire shall 
be called by thy name. Take also this necklace of 
gems of various colours. 

“ He that thrice performs the NSchiketa fiery rite, 
taking counsel of three, — of his father, his mother, and 
his spiritual teacher, — and fulfilling the three observ- 
ances of sacrifice, sacred study, and almsgiving, passes 
beyond birth and death. He that knows and gazes 
upon the lustrous and adorable emanation of Hira^ya- 
gubha, the divine being that proceeds from Brahma 
(or I^yara), passes into peace for ever. 

“ He that has performed three Nachiketa rites, and 
knows these three things,-— -the bricks, their number, 
and the arrangement of them, — he that thus piles up 
the Nachiketa fire, shakes off the ties of death, before 
he dies, leaves his miseries behind, and rej'oices in the 
sphere'bf paradise. 

“ This is thy fire, Nachiketas, the knowledge of which' 
wins paradise. This thou hast chosen as thy second 
boon, and men shall call this fire thine. Choose the 
third wish, Hachiketas.” 





THB PHILOSOPHY 


Cba%t. Identification Trith Purusha or Yailvanara, witit its 
consequent exemption from personal' experiences in 
body after body till the close of the aeon, is the pro- 
mise to those that meditate on the allegory, of the 
Nachiketa fire. In this there is no final release from 
metempsychosis, as the soul of the rewarded votary 
will have to enter afresh on its transit from body to 
bo&y and sphere to sphere at the opening of the 
next aeon. The third requested by Nachiketas is 
teaching relative to the renunciation of all things and 
the quest of the real aud immortalising knowledge of 
Brahman- The form in wiiich the request is preferred 
points, to the existence of doubt and dissentiency on 
spiritual questions in the age of the TTpanishads. A 
similar indication occurs in the second verse of the 
^veta^vatara Upanishad: "Is time to besought the 
source of things, or the nature of the things them- 
selves, or the retributive fatality, or chance, or the 
elements, or the personal soul ? ” Another occurs in 
the sixth Prapathaka of the Chhandogya Upanishad, 
with a reference to Buddhistic or pre-Buddhistic teach- 
ing of the emanation of migrating souls and the 
spheres through which they migrate from an aboriginal 
void or Uank : " Existent oily, my son, was this in the 
beginning, one only, without duality ; but some have 
said: Non-exhitent only was this in the beginning, 
one only, without duality, and the existent sprang out 
of the non-existent; but how could it be so, how could 
entity come out of nonentitj To return to the 
Katha Upanishad. 

" Naehiketas said : When a man is dead there is this 
doubt about him : some say that he is, and others say 
that he is no more. Let me le^ how this is from 
thy teaching, and let this be the third booi?.” 

Some people say there is, and some say there is not, 
a Self 1 other than the body, the senses, and the mind, 

^ JTa$ir€ndrijfamanii^^ dckdivU^roiamhandhy dtma, 

kuSch&zyA. 


Tbetbirdgifl;, 
ftksowledffd 
of theMul, 
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that passes onward into another body. This is a matter ohat. y. 
that is beyond human observation and human reason- 
ing, and yet we must know it if we would know the 
highest end of man. 

" Yama said : The gods themselves have been puzzled 
about this long ago, for it is no easy thing to find out. 

This is a subtile nature. Choose another boon, ITachi- 
ketas, preSs me not; but release me from this gift. 

"Kachiketas answered: As for thy saying, Death, 
that the very gods have been perplexed about this long 
ago, and that this is no easy thing to learn, — there is 
no other teacher to be found like thee, no other boon 
that shall be equal to this. 

" Tama said : Choose sons and grandsons gifted with 
a hundred years of life, many flocks and herds, ele- 
phants, and gold, and horses : choose a wide expanse 
of soil, and live thyself as many autumns as thou wilt 

" If thou thinkest of any other gift as great, choose 
that Choose riches and long life, and rule over a wide 
territory, and I will give thee the enjoyment of thy 
desires. 

" Ask what thou wilt, ask for whatever pleasures are 
hardest to get in the world of men. Ask for these 
nymphs, their heavenly chariots and heavenly music, 
for such as these are not to be won 'by men; have 
thyself waited upon by these, for I wiU give them; 
but ask me not about dying. 

“ NaOhiketas answered : These are things that may 
or may not be to-morrow, and things that waste the ^y jgw^ 
strength of aU the faculties; and every life alike 
short. I leave to thee the chariots, and the singing 
and the dancing. 

"A man is not to be satisfied with wealth. We 
shall obtain wealth. If we have seen thee w» shall 
live so long as thou rulest, but no more; The boon 
that I choose is preferable to this. 

“ For what decaying mortal in this lower woiid^. after 
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Chap.v. coming into the presence of the nndecaying and im- 
mortal gods, — ^what mortal that has knowledge, and 
that reflects upon the fleeting pleasures of beauty and 
love, would be enamoured of long life ? 

“ Tell us, Death, about that great life after death 
that the gods are themselves in doubt about. Nachi- 
ketas chooses no other boon than this boon that pene- 
trates that mystery.” 

So far Yama has tested the readiness of Machiketas 
to renonnce the pleasures of the '^orld. Finding him. 
ready to put away all ties, he judges that he is a fit 
disciple, and proceeds to contrast the two pursuits of 
men, the pursuit of the pleasurable, which prolongs 
the series of embodied lives, and the pursuit of the 
good, which leads to a final release from metempsy- 
chosis. bfachiketas has abeady chosen the pursuit of 
the good. 

Second vaiiL IL " The good is one thing, the pleasurable another. 

Both these engage a man, though the ends are diverse. 
Of these, it is well with him that takes the good, and 
he that chooses the pleasurable fails of his purpose. 

Both the good and the pleasurable present them- 
selves to man; and the wise man goes round about them 
both and distinguishes between them. The sage pre- 
fers the good to the pleasxirable; the unwise man chooses 
the pleasurable that he may get and keep. 

“ Thou, Kachiketas, hast thought upon these tender 
and alluring pleasures, and hast renounced them. 
Thou hast not chosen the path of riches, which most 
men sink in. 

Far apart are these .diverse and diverging paths, 
the path of illusion and the path of knowledge. I 
know th^, Nachiketas, that thou art a seeker of know- 
ledge, for all these various pleasures that 1 proposed 
have not distracted thee. 

TheHtetgfc ^ ‘‘They that are infatuated, dwelling in the midst 

^DdvLidars ^ This vvne oecan also in the second BeuUua of the first Muodslka- 

ortheUiad. gee aboro, p. lOI. 
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of tbe illosioiir wise in their own eyes, and learned in ghap. v. 
lieir own conceit, are stricken with repeated plagues, ' 
and go round and round, like blind men led by the 
bUnd. 

“ Preparation for the hereafter does not suggest itself 
to the foolish youth neglecting everything in hia infa- 
tuation about riches. Thinking that this life is, and 
that there is no life after this, he comes again and again 
into subjection to me. 

“The good, the Self, is not reached by many that T>>®seeker»oi 
they should hear it ; and many healing of it know it 
not. Wonderful is he that teaches it, and wise is he 
that attains to it ; wonderful is he that knows it when 
he is taught by the wise. 

“This Self is not proclaimed by an inferior man; 
it is not dasy to know when variously thought upon. 

When it is taught by one that is one with it, there is 
no. dissehtiency about it. It is supersensible beyond 
the infinitesimal, and is unthinkable. 

“ This idea of the Self that thou hast gained is not 
to be attained by the discursive intellect, but it is easy 
to know it when revealed by another, dearest disciple. 

Tliou art truly steadfast. May I find another questioner 
equal to thee, Kachiketas ! 

“ I know that the treasure of recompense is fleeting, 
for that lasting Self is not gained by transient works; 
and therefore I have piled up the Nachiketa fire, and 
have won with perishable goods a lasting sphere.” 

There is an apparent inconsistency bebveen the former 
and the latter portions of this last verse. The scholiast 
explains that the lasting sphere that Yama has attained 
by means of the Nachiketa sacrifice is the regency of 
the dead. This is said to be lasting, not as everlasting 
like the Self, but only as enduring throughout an aeon 
until the next dissolution or collapse of all things into 
the abot^inal unity of Brahman. In the verse that 
next follows Tama commends Naohiketas for refusing 
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to be satisfied with the sphere of the highesif divinity 
already procaised to his knowledge of the Nachiketa 
rite, and for insisting on the pnrsuit of a knowledge of 
Brahman, the one and only Self. 

“ Though thou hast seen the consummation of desire 
the basis of the world, the lasting meed of sacrifice, the 
farther shore where fear- is left behind, — ^great and 
glorious and -mde-spread, a place to stand tipon, -yet, 
Nachiketas, thou hast renounced it all, wise in thy 
fortitude. 

“By spiritual abstraction the sage recognises the 
primeral divine Self, invisible, unfathomable ; put out 
of sight by things of sense, but seated in the hearty 
dwelling in the recesses of the mindj and on recognis- 
ing it he bids farewell to joy and sorrow. 

“ When a mortal man has heard this, and grasped it 
on all sides, and parted Self from all that is not Self, 
and reached this subtile essence, he rejoices at it, for he 
has won pure bliss. I know thee; Nachiketas, to be a 
habitation open to that spiritual essence. 

“Nachiketas said: TeU me about that which thou 
seest, which is apart from good and apart from evil, 
apart from the create and the uncreate, apart from that 
which has been and that which is to be. 

“Tama said: I will tell thee briefly the utterance 
that all the Vedas celebrate, which all modes of self* 
coercion proifiaim, and aspiring to which men live as 
celibate votaries of sacred scieilce. It is Om. 

“ This mystic utterance is Brahma, this mystic utter- 
ance is Brahman. He that has this has all that he 
would have. 

“ This is the best reliance, this is the highest reliance ; 
he that knows this reliance is glorified in the sjdiere of 
Brahma.” 

The repetition of the mystic monosyllable and medi- 
tation upon it, is said to raise the less-skilfnl aspirants^ 

* The numiSdkikBrin aa<f madkf<mSdh{kirm, 
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to th^ paradise of Brahma, the highest of the deities, Chasu v. 
the first emanation out of the divine Self. To the 
higher order of aspirants ^ it serves as a help on the 
way to knowledge of Brahman, and extrication from 
the miseries of metempsychosis, as being an image or a 
substitute for the characterless Self. 

*^This Self is not born, and dies not; it is omniscient. 

It proceeds^ from none, and none proceeds from it; it is 
without beginning and without end, unfailing, from 
helore all time. It is not killed when the body is 
killed. 

^ If the slayer think to slay, and if the slain tbinTr 
that he is slain, they neither of them know the Self 
that they are. This neither slays nor is slain. 

Lesser than the least and greater than the greatest, Antithetie 
this Self is Stated in the heart of every living thing, gl^®**®***** 
This the passionless sage beholds and his sorrows are 
le|jj behind ; in the limpid clearness of his faculties he 
sees the greatness of the Self. 

"Motionless it moves afar, sleeping it goes out on 
every side. Who but I can know that joyful and 
joyless deity ? 

" It is bodiless and in all bodies, unchanging and in 
all changing things. The sage that knows himself to 
be the infinite, all-pervading Self, no longer sorrows.” 

The scholiasts remark that contradictory attributes 
are simultaneomsly predicable of the Self, as, on the 
one hand, it is the characterless Self ^per $e, and as, on 
the other hand, it is the Self present in this or. that 
fictitious embodiment The Self may thus be likened 
to a cplourless gem reflecting the various hues of the 
things that are nearest to it, or to a magic crystal,® 
presenting to the spectator the various things he may 
choose to think about The pure indifference alone is 
true, the differences are illusory, mere figments of the 
cosmical illusion. 

^ UitamadhikdriTk 


^ CkintdmanL 
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Tiis Self is not attainable by- learning, by me nory, 
bymucb saered study; but if he chooses this Self it 
is attainable by him: the Self itself manifests its own 
essence to him. 

“ ITeither he that has not teased from evil, nor he that 
ceases not from sensations, nor he that is not concen- 
trated, nor he whose mind is not qtiiescent, can reach 
this Self by spiritual insight. 

“Who in this way ^ows where that Self is, of 
which Brahman and Xshatriya are tbe food and death 
the condiment % ” 

Ail personal distinctions are merged in the eha- 
racterless impersonality of the Sel£ Biahman^ and 
Kshatriya, and death itself that swallows all, are 
swallowed up and reabsorbed into it, at the close of 
every aeon. To return to the text 

III. “ The universal and the individual souls residing 
in the cavity, in the ether of the heart, in the sa e 
body, drink in the recompense of works. Sages that 
know the Self, householders that keep up the five 
sacred fires,® and worshippers who have thrice per- 
formed the Hachiketa rite, — alike pronounce that these 
universal and the individual souls are like shade and 
sunshine.” 

Properly speaking, it is only the individual soul that 
has fiction of its works in body after body. The 
visibfe body is the place of pleasures and pains.* The 
universal soul, or livara^ abides together with it in the 
heart, the relator of its actions and witness of its 
experiences, as is set forth in the simile of the two 
birds in the first section of the third Mup^^a ^Hie 
individual soul differs from the universal as shade &om 

^ Tfils vme occors also in ^ eadi praU^ga or period of mii 
second fidction of the third Mim* versal 

dfl i ra . See above, p. xio. * Hie five fires known aa^AjiiTS- 

^ ErtthaMoif manifested as hgryapaduma^ 
vara, is here spoken of as the ini- vsmyti, Sabhya, and Ayasathya. 

twMaaikan^ as retracting all * SukhaduflAajfatanat hhogd- 
things into its own essence at ^yatantk, 
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sunshine, the individual soul migrating from body to Chap. v. 
body, arid the universal soul being free from such 
migration. 

"We Jtnow and can pile up the Nachiketa fire, the 
bridge that leads the sacrifieers to the sphere of the 
highest deity; and we also know the undecaying, 
highest Self, the farther shore beyond all fear for those 
that will tof cross the sea of metempsychosis.” 

There now follows the celebrated simile of the' cha- 
riot,^ The migrating soul is compared to a person in 
a chariot; the body is the chariot, the mind is the 
charioteer, the common sensory or will the reins, the 
senses the horses. The soul drives in this chariot 
either along the path of metempsychosis, or along the 
road of liberation from further embodiments. 

“ Know th-at the soul is seated in a chariot, and that Aiiagory of 
the body is that chariot. Know that the mind is the **** 
charioteer, and that the will is the reins. 

^ They say that the senses are the horses, and that 
the things of- sense are the road. The wise declare 
that the migrating soul is the Self fictitiously present 
in the body, senses, and common sensory. 

“ Now if the charioteer, the mind, is ui^skilful, and 
the reins are always slack, his senses are ever unruly, 
like horses that will not obey the charioteer. 

“But if the charioteer is skilful, and at all times 
firmly holds the reins, his senses are always manageable, 
like horses that- obey the charioteer. 

“ If the ncund, the charioteer, lacks knowledge, and 
does not firmly hold the wiU, and is always defi- 
cient in purity, the soul fails to reach the goal, and 
returns to further transmigration. 

“But if the charioteer has knowledge, and firmly ihe goal is w 
holds the will, and is at all times pure, the soul then 
arrives at the goal, and on reaching it is never bom again. Siot 

“The soul whose charioteer is skilful and holds ‘''* **“■ 

^ Ratharu^dka^ 
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firmly the reins of the will, reaches the further term of 
its migration, the sphere of Vishnu the Supreme. 

** For their objects are beyond and more subtile than 
the senses, the common sensory is beyond'* the, (Objects, 
the mind is beyond the sensory, and the great soul 
Hira^yagarbha is beyond the mind. 

" The ultimate. and undeveloped principle^ is beyond 
that great soul, and Purusha,^ the Self, is beyond th^ 
undeveloped principle. Beyond Purusha there .if 
nothing ; that is the goal, that is the final term. 

“ This Self is hidden in all living things, it shines 
not forth ; but it is seen by the keen and penetrating 
niind of those that see into the supersensible. 

"Let the sage refund his voice into his inner sense, 
his inner sense into his conscious mind ; let him refund 
his mind into the great soul, and let hin> refund the 
great soul into the quiescent Sell 

“ Arise, awake, go to the great teachers and learn. 
The wise affirm this to be a sharp razor's edge hard to 
walk across, a difficult path. 

" When a man has seen the Self, inaudible, intan- 
gible, colourless, undecaying, imperishable, odourless 
without banning and without end, beyond the mind, 
ultimate and immutable, — when he has seen that^ he 
escapes the power of death. 

" The sage that hears and recites this primeval nar- 
r^ve that Death recited and ITachiketas heard is 
worshipped as in the sphere of Selt 

" If the purified sage rehearse this highest mystery 
before an assembly of Brahmans, or to those present 
at a Smddha ceremony, it avails to endless recompense, 
it avails to endless recomp^e.” 

Self is said to be hidden within all living things, as 
lying veiled beneath those fictitions presentments of the 
senses that make up the experience of common life. 

^ M&y&t Avid jS, the world*ficti<m, the cosmical fUnsioii. 

^ Parasha is here synoDymoos with BrahmazL 
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The as'^iiiatit to extrication from metempsychosis is to Chu. y 
melt away the visible apd nameable semblances that 
hide it from him ; to cease to see the figments, and to 
see only that which they replace ; as a man may cease 
to see the waters of the mirage, and may come to see 
the sands of the desert in place of which they have 
fictitioasly presented themselves to his illusive vision, 

IThe varied phases of fictitious life, and the varied 
elemental environments of migrating souls; are to be 
set aside by progressive abstraction and ecstatic vision ; 
they are like so many webs* of finer and finer tissue 
woven across and across the Self, and veiling it. from 
heedless eyes. In the descending order each successive 
manifestation is more and more concrete; in the ascend- 
ing order each is more and more simple, fine, or subtile. 

In the progress of abstraction each later is melted 
away into each earlier manifestation ; the mind of the 
aspirant rises to more and more subtile and supersen- 
siule emanations, until he arrives at that which lies 
bhyond them all, the Self that emanates from nothing, 
and cannot be melted away into any principle from 
which it has emanated. In a new metaphor he is then ThsUbented 
said to have awakened from his dreaming vision of the 
figments of the world-fiction to the intuition of his 
true, nature as one with the characterless and imper- ***^*’^ 
sonal spiritual essence. To return to the text. 

lY, “The self-existent Ilvara has suppressed the Fourth vam. 
senses that go out towards the things of sense. 'These 
senses then go out, not inwards to the Self. Here and 
there a wise man with the craving for immortality^has 
closed his eyes and seen the Self. 

“ The unwise follow after outward pleasures and enter 
into the net of wide-spread death ; but the wise, whor 
'‘know what it is to be immortal, seek not lor the imper- 
ishable amidst the things that perish.” 

The net of death is metempsychosis,- the endless suc- 
cession of birth and death, decay and sickness. To b$- 
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Chi?. V. immortal is not to be as the gods are, who live till the 
close of a period of evolution, but to be at one with 
the transcendent Self. The state of the gods is said to 
be a relative immortality:^ they are implicated in me- 
tempsychosis unti] they liberate themselves by selt 
suppression and ecstatic meditation. 

" What is left over as unknown td that Self by wh^ 
the soul knows colour and taste and smell and ^oiuui 
and touch ? This is that;’ 

This is that, this is the imperishable principle in 
man, as to the existence of which the gods themselves 
are smd to have been puzzled, the principle about 
which Nachiketas has inquired, the spiritual reality 
that manifests itself in the world of semblances. 

that knows that this living soul that eats the 
recompense, and is always near, is the Self, and 
hM no fear. ^jja.t it IS the lord of all that all that has deen and all 
that is to be, no longer seeks to protect himself from 
anything. This is that.” 

The sage that knows that his true nature is imperish- 
able, and that his bodily life is only a source of misery, 
is exempt from fear, and there are no longer any perils 
against which he can seek to protect himself. He has 
won — 

" A el^ eseape from tyiannising lost, 

AndtoU immunity from penal woe ; ” 

and is one with the nniversal soul, the deity that makes 
the world, and one with Brahman. 

"He sees the Self who sees Hiranyagarhha, that 
emanated from the self-coercion of l^vara, that came 
forth before the elements, that has entered into the' 
cavity of the heart, and there abides with living ci^- 
tnrea This is that 

"He sees the Self who sees Adiid, one with all the 
gods, who emanated out of Hira^yagarbha, and has 

tMuAdnam. atgmta* 
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entei 4 into the cavity of the heart, and there abides 
t^ith living creatures. This is that. 

“ Agni, the^ fire that is hidden in the fire-drills as the 
nnbom^cl^d within the mother, to be adored day by 
day by men as they wake and as they offer their obla- 
tions —this is that.” 

Agni the fire-god, worshipped in the Vedic sacrifices*, 
is here identified Vith Hira^iyagarbha, as also the fire 
within the heart meditated Upon by the self-torturing 
mystic or Yogin. Hiranyagarbha is said to be one with 
Brahman, as an earring is one with the gold of which 
it is made. 

" All the gods are based upon that divine being 
Hirapyagarbha, out of whom the sun rises, into whom 
the sun sets. ITo one is beyond identity with that 
divine being.. This is that. 

f* What the* Self is in the world, that is it outside the 
world; and what it is outside the world, that it is in 
the world. From death to death he goes who looks on 
this as. manifold.’* 

The Self manifested in every form of life, from a tuft 
of grass up to the highest deity, and passing in sem- 
blance from body to body, is the same with the Self 
outside the world, Brahman per se, the characterless 
thought beyond the fictions of metempsychosis. He 
that sees in his individual soul an entity apart from 
the universal soul, and other than the one impersoiral 
Self, retains his fictitious individuality, and must ass 
from body to body so long as he retains it. Let d man 
therefore see that he is one. with the one reality, the 
characterless thought, that is, like the ether that is 
everywhere, a continuous plenitude of being. It is 
e*aly illusion^ that presents the variety of experience, a 
variety that melts away into unity on the rise of the 
ecstatic vision The many pass, the one abides. 

' “ It is to le reached only with the inner sense ; there 

I T^rinritiviwaimpaitlinpil’a 
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Chip. V. is nothing in it that is manifold. From death tc leath 
he goes \rho looks on this as manifold, 

“ Purusha, the Self, is within the midst of the body, 
of the size of a thumb, the loid of all that haabeen and 
of all that is to he. He that knows this seeks no longet 
to protect himself. This is that. 

“ Purusha, of the size of a thumb, is like a smbkeksf 
pnreUgjit. tjie lord of all that has' been and of all that is to 

be. This alone is to-day and is to-morrow. This is 
that. 

"He that looks upon his 'bodily manifestations as 
other than the Sel^ passes into them ^in and r^ain^ 
as rain that has fallen on a hill loses itself among the 
heights. 

" The soul of tne sage that knows the unity of souls 
in the Self, is like pure water poured on upon a level 
surface.” 

The Self is figuratively said to be of the size of a 
thumb, inasmuch as it is manifested, in the mind, and 
the mind is lodged in the cavity of the heart; in the 
same way as the ether within a hollow cane may be 
said to be of the same size as the hpUow, whereas in 
propriety this ether is one with the ether present every- 
where, one and undivided. The soul of the sage that, 
sees the unity of aU things is compared to pure wa:ter 
upon a level surface, as having returned to its proper 
nature of pure undifferenoed thinking. It is a unifor- 
mil of thought in which every particular character of 
thought has been suppressed. 

V'. "The sage who meditates upon his body as an 
eleven-gated diy for the Sel^ without begmning, and. 
of changeless tbonght, ceases to sorrow, is idready 
liberated, and liberated once for alL This is that. 
v<riiM«»»i. “ is iiiie all-peimeating Self ; it is the sun in the 
firmament, the air in middle space, the fire on this 
■ earth as its altar; it is the guest in the house.; it 
dwells in men, it dwells in the gods, it dwells in the 
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sacri^ces/ it' dwells in the slcy '; it is born in the waters Csap. v. 
in the shapes of aquatic animals, it is born on the earth 
as barley, rice, and every other plant, it is born in the 
sacrificial element, it is bom on the mountains in the 
form of rivers. It is the true, the infinite. 

« It impels the breath upwards, it impels the descend- 
ing air of life downwards. AU the senses bring their 
offexings to this adorable being seated in the midst of 
the heart. 

“When the spirit that is in the perishing body is 
parted from it, what is left of the body ? This is that. 

" No mortal lives by his breath or by the descend- 
ing vital air. They live by another principle in which 
these vital airs reside.” 

The scholiasts remark of the last three verses that' Tedsauo 
they give the^roofs of the existence of the Self. These 
proofs are these : — ^The activities of the vital airs (on 
which, .in Indian physiology, the functions of the viscera 
are said to depend), and the functions of the senses and 
the muscles, are for the sake of some conscious prin- 
ciple ulterior to themselves; the activity of unconscious 
things being instrumental to the ends of conscious 
beings, as the activity of a chariot is instrumental to 
the ends of the person driving in it. Again, the body 
implies a conscious tenant, as it loses all sense of 
pleasure and pain on the departure of that tenant. 

Again, the body is composite, and everything composite 
exists for the sake of- something ulterior to itself, — ^a bed 
for the sake of the sleeper, a house for the sake of the 
inmates, and so forth. That there is an ultimate prin- 
ciple of reality beyond the plurality of experience, is 
proved by the fact that the last redduum of all abstrac- 
^on is entity. After all differences have one by one 
been thrown away, the mind remains to the last fiUed 
with the idea of being. And this ultimate reality is 
proved to be spiritual, by that power of intuition to 
which the aspirant to extrication may rise even in this 
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Chap. V. life. He comes to see the light within the heart, the 
light of consciousness in which the inodes of mind are 
manifested. He puts away the duality of subject and 
object as the fictitious outflow of the world-fictfon,^ and 
recovers the characterless bliss of unity, the fulness 
of joy that is the proper nature of the soul as Self. 
Every phase of happiness *. iu everyday experi^ce is 
only a fictitioas portion' of that tot^ blessedness, and 
everything that is dear to us is dear only as it is one 
with us in the unity of the beatific Self.® To return to 
the text. 

Gautama, I will again proclaim to thee this 
dMtb. mystery, the everlasting Self, and how it is with the 
Self after death. 

"Some sonls pass to another birth to enter into 
another; body, and some enter into v<»getable lives, 
aocording to their works, and according to their know- 
ledge. 

" The spirit that is awake in those that sleep, fasl Ur 
ing to itself enjoyment after enjoyment, — ^this is the 
pure Self, this is the immortal ; on this the spheres bf 
recompense are based ; beyond tliis none can pass. This 
is that, 

Thos^feiiko the same fire pervades a house and 

shapes itself to the shape of eveiything, so the one Self 
that is in aU living things shapes itself to all their 
several shapes, and is at the same time outside them. 

" As one and the same atmosphere pervades a house 
and shapes itself to the shape of everything, so the one 
Self that is in all living things shapes itself to all their 
several ^apes, and is at the same time outside them. 
»inii» of "As the sun, the of all the world, is unsullied by 

visible external impurities, so the one Self that is within 

tios^ looks 
dowuupoo. 

^ NiraHc *tidgakfiU viMkaymng- ^ LaukUco hy anando brakm&i^ 
AMfwihkSye 9vdbka»iha^ mviaswdfm mStra, 

fitmpitnfa, dta dnando Iha^ » Aftwyr i todtoMtftad 
vitU* wyatra prtti^ 



OP THE UPANJSHADS. 


>3S 

all living things is not soiled by the miseries of migra- chai'. t. 
tion, and is external to them. 

“ The wise' see within their own heart the one and' 
only loCd, th6 Self that is in all living things, that makes 
its one form tO become many ; and everlasting bliss is 
for them and not for others. 

“ The wise see within their own heart the one thing 
that perishes not in all things that perish; the one thing them osiy 
that, gives light in all things that have no light: the one ught of the* 
being that gives the lecompense to many; and peace ovniuute. 
eternal is for them and not for others. 

" This is that, so think they ; this is the unspeakable, 
the bliss above all bliss. How shall I come to know 
that bliss ? does it shine forth, does it reveal itself 1 

“ iThe sun gives’ no light to that, nor the moon and 
stars; neithe?> do these lightnings light it np; how then 
should this fire of ours 1 All things shine after .it as it 
8hines> all this world is radiant with its light, 

VL This .everlasting holy fig-tree stands with roots sixth thUl 
above, with branches downwards. Its root is that pure 
Self, that immortal-principle. All the spheres of recom- 
pense have grown up upon it, aud no man can pass 
beyond it. This is that. 

“All. this world, whatever is, trembles in diat living 
brfeath; it has come forth and stirs with life. They 
that know this, the great awe, the uplifted thunderbolt, 
become immortal. 

“ *In awe of this, fire gives heat ; in awe of this, the 
sun scorches; in aw,e of this speed Indra and VSyu, 
and the Death-^od speeds besides those other four. 

“ If a tnnw has been able to see this in this life before 
hu body falls away from him, he is loosed frmn future 
embodiments. If not, he is fated to farthes embodi- 
ments in future ages and future spheres of recompense. 

^ Tliis T«ne ooeota also in IOm * A ■nnilar vena ooem |a 
»e<»pdaooUonof theaeooadMine- . IWttHT* UpMiWwJ. Set 
daJta, See above, p. lofi. P- Sz- 
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" This Self is seen in the heart as in a mirror, in the 
sphere of the forefathers as in a dream, in the sphere of 
the Gandharvas as on a •watery surface, in the sphere 
of Brahma as in light and shade.” 

Brahman, it has been seen, is the seed of thewoild- 
tree, and Maya is the power of growth residing in the 
seed. Here Brahman is said to be the root of the 
world- tree. The world of semblances is a tree, and may 
be cut down with the hatchet of ecstatic vision. It 
grows up upon Brahman as its root, out of the world- 
fiction Maya as its seed. Hiranyagarbha is the sprout- 
ing seed. It is watered by the cravings of migrating 
souls, whose actions through- the law of retribution pro- 
long the existence of the spheres of metempsychosis. 
Its fruits are the pleasure and pains of living things. 
The spheres of recompense are the ne°ts in which, 
deities and migrating souls dwell lihe birds. It rustles 
with the cries, the weeping, and the laughter, of the 
souls in pain or for the moment happy. It is like a 
holy fig-tree in constant agitation, tremulous to the 
breeze of emotion and of action. Its pendulous branches 
are the paradises, places of torment, and spheres of 
good and evil recompense. It is in constant growth 
and change, varying from moment to moment. It is 
unreal as the imagery of a reverie,* as the waters of a 
mirage, and vanishes away in the light of intuition of 
the one and only truth, che Self beyond it. The Self 
in its earliest manifestation as ISvara is the great awe ; 
the being in fear of whom the sun and moon and stars, 
and all the.powers of nature, perform their never-ceasing, 
ministrations. The sage is urged to strive with all his 
force to rise to the intuition of the Self, before he quits 
bis present body. In this life he can see the l^ht 
within his heart in the polished mirror of a purified 
mind. In the sphere of the Pit^is or forefathers of the 
tribes, to which the soul of the worshipper of tiie deities 
proceeds, he can see it faintly and diMy only as in a 
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dream, for ia that sphere the. soul is engrossed in the okai, t. 
enjoyment of its reward. In the sphere of the Gand- 
harvas, he can see it only fitfolly reflected as on a 
raffled sheet of water. In the sphere of Brahma, the 
highest deity, it may indeed be seen as a thing is seen 
in the snnlight and in the shade, but this sphere is 
promised only to the rarest merit, and the sage may 
faflto win it. To return to the text. 

The wise man knows that the senses are hot him- 
self, and that they rise and set as they have severally 
issued forth, and knowing this he grieves no more. 

' ** The inner sensory is beyond the senses, the mind 
-is higher than the inner sensory, the great sonl Hirap- 
yagarbha is higher than the mind, and the undeveloped 
principle * is higher than that great soul. . 

“ The su reme Purusha * is beyond the undeveloped 
principle, pervading all things, characterless; and the 
migrating soul that knows this Purusha is loosed' from 
etempsychosis, and passes into immortality. 

“ Its form is not in anything visible; no man has seen tim 8<u b to 
this Self with his eyes : it is seen as revealed by the 
heart, the miud, the spiritual intuition. They that 
know this Sdf become immortal. wpinut 

" When, the five senses and the inner sense are at 
rest, and'when the mind ceases to act, Urey call this 
llie behest state. 

“They account this motionless suspension of the senses EottaUs 
to be the ecstatic union. This is the unintermittent a«i«ao^ 
union, for union has its furtherances and hindrances, 

' “ The Self is not to be reached with voice, or thought, 

-or eye.. How shall it be known otherwise than as he - 
knows it who says only .that it is ? 

“ It is, — only thus is the Self to be known, and as 
that which is .true .in both Hiat which is and that which 
is not Its real nature reveals itself only when it is 
knoTO ae.that which is. 

^ M&yS. 
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. Catf . T. “ Wlien all tbe de^res tliat lie in liis heart are'idiakeh 

o£P, the mortal becomes immortal, and in this life rejoinv 
the Self. 

“When- all his heart's ties already in tiiis^life are 
broken off, the mortal become immortal- Thu is the 
'vrhole of thb sacred doctrine." 

aspirant must become passionless. If he.de- 
sire an^hing he will act to get it, and .action is-fol- 
lowed by recompense in this or in a future body. AU 
desire arises from the illusion by which, a man views 
his animated organism as himsell Action, good and 
evil alike, serves only to prolong the miseries of migra- 
tion, by giving rise to retributive experience. The 
aspirant mnst learn the falsity of plurality, the ficti- 
tious nature of the duality in experience, and the sole 
reality of the supersensible and unitary Sel^ He must 
crush every sense and suppress every thought, that his 
mind may become a mirror to i^ect the pxoe, charac- 
terless being, thought, -and Uiss. Its everyday expe- 
rience is a dream of the soul, and it is only bysup- 
pressing this experience that it awakes to its proper 
nature. It is true that the Self is not to be reached by 
desire or thought; hut if it be argued that it is no^ 
for if it were it would be reached, the reply, says 6an- 
kamcharya, is as follows. The Self is, for it maybe 
reached as the ultimate principle from which all things 
have, emcmated. Eefund by progressive efforts of ab- 
straction each successive entity in the world of sem- 
blances into the entity out of which it emanated; 
ascend through the series of emanations to the more 
and more rarefied, the less and less detennihate; db 
this, and yon will find, at the end of this process, tbe 
idea of being. The final mode of mind, is not non- 
entity but enti^.* The mind, after thus resolving all 
things into the things from which they came, is itself 

* TodSpi tii^fapmeSapimena praviUtpiiamSniS itddki* tadlfd 
tt^pntjiafajvrtMhavSijieU. 
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Tesolvfed; yet as it melts away it melts away in the chat.T. 
form of existence and fall of the idea of being ; and 
the mind is bur only informant as to what is and is 
not’ ^ .Again; another reply is, that if non-existence were 
the root of the world, all the things of the world that 
liaye successively come into manifestation would mani- 
fest themselves as non-existent This is not the casa; 
these things manifest themselves as existent, as an 
.earthenware vessel manifests itself as made of earth. 

It is only as apart from that which underlies them 
that these things are non-existent, "a modification of 
speech- only, a change, a name.” The Self is “ true in 
both that which is, and that which is not,” it is true in 
its proper nature as the fontal characterless essence, 

'and true underneath the figments of the world-fiction 
that illusiaely overspread, it. The desires are said to 
lie in the heart. The feelings, passions, thoughts, and 
volitions are modes of mind, and the mind is lodged in 
tUfe heart When these modes are blown out like a 
lamp, the personality passes away into the imperson- 
ality of Brahman. To proceed with the text. 

" There are a hundred and one arteries to the heart, ti» M<ir< 
and one of these issues up through the head. Going 
upwards by that artery a sage ascends to immortality. 

The other arterios proceed in all directions.” 

The coronal artery, mshumna, is the passage by which 
the soul of the aspirant to extrication from metempsy- 
chosis ascends to the sphere of Brahma, there to sojourn 
till it wills its reabsorption into the pure spiritnal 
essence Brahman. The other arteries >are the passages 
through which the soul issues out to new embodiments. 

'‘ Qf the size of a thumb, the Purusha, the Self within, 
is ever seated in the hearts of. living things. The sage 
should patiently extract it from his body, as he might 
extract the pith out of a reed; and he should learn that 
that Self k pure and immortal, pure and immortal. 

“ Thus Nachiketas received this gnosis revealed by 
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0Bir.v. thd god of death, together vith all the precepts tor 
eostatic imion;' he reached the Self, .and hecaxne free 
from good and evil, and immortal; and so will any 
other sage hecome who thus knows the fontal spkitad 
essence. 

-“May he preserve ns both, may he reward us both. 
May we put forth our strength together, and may that 
which we recite be efficacious. ■ May we never ^eel 
enmity against each other. On. Peace, peace, peace. 
Hari. On.” 

The formula with which the Katha IJpanishad closes 
has already several times occurred in these pages. It 
is intended to secure the co-operation of the universal 
soul or Demiurgus, and the safe tradition and incep- 
tion of its doctrines of gnosis and ecstatic vision by 
teach^ and disciple. 

nieiditgaiT One of the most striking passages in this Upanishad 

of thfl ftbiuioir _ ,, Mm 1 !_• mi* 

rnmpmd 13 the allegoty of the chariot in the third section. The 

tanioSgan is migrating soul is said to be seated in the body as m 
a chariot. The mind is the charioteer, the will is the 
reins, the senses are the horses, and the journey is 
either towards fresh embodiments or towards release 
from metempsychosis. This allegory of the chariot 
has often been compared with the Platonic figure in 
'the Phaedros, in which the souls of gods and of men in 
'&e' ante-natal state are pictured as a charioteer in a 
chariot with a pair ofwinged horses. The charioteer 
is the reason. In the chariots of the gods both horses 
ate excellent, with perfect wings; in the human chariot 
mm of the hmses is white and fuUy winged, the other 
black and unruly, with .imperfect or half-grown wings. 
The white horse typifies the rational impulse, and the 
Ifiack violent and rebellions horse represents the sen- 
sual and concnpisoent elements of hnman natnie. In 
these riiariots gods and men ascend to the vision of 
the intelligible archetypes of things, men for ever 
. dipping down again to intercourse only with the things 
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offense, to feed upon opinion, and no longer upon Chap. ^ 
truth. 

" Now the winged horses and charioteers of the gods 
ate all of taem good and of good breed, while those of 
men are mixed. We have a charioteer who drives them 
in a pair, and one of them is excellent and of excellent 
origin^ and the other is base and of base origin; and 
neoessariry it is hard and troublesome to manage them*. 

The teams of the gods, evenly poised, glide upwards in 
obedience to the rein ; but the others have a difficulty, 
for the horse that has evil in him, if he has not been 
thoroughly broken in by the charioteer, goes heavily, 
inclining towards the .earth, and depressing the driver.” 

The gods ascend to the heaven above the heavens, 
the .pla^ of pure truth, and there contemplate the 
colourless and figureless ideas-. " This is the life of the 
gods, but of the other souls that which follows the gods 
best and is likest to them lifts the head of the charioteer 
into the outer region, and is carriad round in the revo- 
lution of the worlds, troubled with the horses, and 
seeing the ideas with difficulty. Another rises above 
and dips below the surface of the upper and outer region, 
and sees and again fails to see, owing to the restiveness 
*of its team. Th^ rest of the souls ate also longing 
after the upper world, and they all follow ; but not 
being strong enough, they sink below the surface as 
they are carried round, plunging, treading on one an- 
other, striving to be first There is confusion,, and 
conflict, and the extremity of effoit, and many of them, 
are lamed or have their wings brokeiji through the ill- 
driving of the charioteers ; and all of them, after a long 
toil, depart without being initiated into t^ie Sj^tacle* 
of being, and after their departure are fain to feed upon 
the. food of opinion. The reason why the souIb show‘ 
this great eagerness to see. the field of truth k that 
pasturage is found in that meadow suited to the highest 
part of the soul, and to the growth of the pinions cm 
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cbat. V . vMcii the soul flies lightly upFards. ' Aad .the law of 
Nemesis is this, that the soul which, in company, .dth 
the gods, has seen something of the truth, shall.Temain 
unharmed until the next great revolution of the world, 
and the soul that is able always to do so shall be xm>' 
harmed for ever. But when a soul is unable to ke^ 
pace, and' fails tq see, and through some mishap, is filled 
with forgetfulness and vice, and weighed dTown, and 
sheds its plumage, and falls to the earth beneath the 
weight, the law is that this soul shall not in its first birth 
pass into the shape of any other animal, but only into 
that of man. The soul ‘that has seen most- of truth 
shall come to the birth as a philosopher, or lover of 
beauty, or musician, or amorist; that which has seen 
truth in the second degree shall be a righteous king, or 
warrior, or lord ; the soul, that is of a thirdrorder shall 
be a politician, oc economist, or trader; the fourth shall 
be a lover of hard exercise, or gymnast, or physician; 
the fifth shall have the life of a soothsayer or hiero- 
phant ; to the sixth the life of a poet or some, kind of 
imitator will be suitable to the seventh the life of an. 
artisan or husbandman ; to the eighth that of a pro-' 
fessor or a people’s man; to the ninth that of a tyrant. 
In all these varieties of life he who fiVes lightMusly 
obtains a better lot, and he who lives unrighteously a 
worse one.” The soul of him that has never seen a 
glimpse of truth will pass into the human form, but 
into some lower form of Ufe. The intellect of the- 
philosopber alone Recovers its 'wings, for it is ever 
dwelling in memory upon those essences, the visioli 
of. which makes the gods themselves divine. He is 
ever being initiated into perfect mysteries, and alone 
becomes truly perfect. . . But as he forgets humau inte- 
rests and is rapt ia the divine, the many think that 
he is beside himself and check him'; they fail .to 
that he is inspired.” 
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OHAPTEE VL 

THE BRIHADARANYAKA UPAHTSHAV. 

" The thing visible^ nay the thing iznagined^ the thing in any ^ay 
conceived m visiblej what is it but a garment*, a clothing of the higher 
celestial, innsihle, nnimaginable, formle^ dark with excess of bright. 

This to aoUd-seeming world, after all, ds but an air^image over He, the 
only nedity ; and nature, with its thousand-fold production and de- 
struction, but the reflex of our own inward force, the phanta^ of our 
dream ; or what the earth-snirit in Faust names it, the living visible 
garment of God 

^ In being^s flood, in action's storm, 

I walk and work, above, beneath, 

Work and weave in e ndLe st motion, 

Birth and: deat^ 

An inflnite ocean ; 

A seizing and a giving 
Hie Are of living: 

Ha thus tfuBt at the roaring loom tA time 1 ply,' 

And tMuilor God the garment thou ae^ him by.^ 

— Gaklyls. 

Maht of the most impxesaive uttenuices of the.piiaii- CHAi.yi. 
tire Indian philosophy are to he.fohnd in the Bphad« — 
inq^raka. TJpanish^, a long treatise on the science, of 
Btalunan, forming the last portion of the ^tapat^ 
brShma^a, the legendary and litnrgic diseertatidn an> 
uezed to the T&jasaneyisamhitS, or so-called White 
Becenaion of the! Yajaireda. A passage treating of' 
zrannciation,. ecatasy,. imd the liberation of the sonl' 
has been tdready leid befqne the reader in the third 
chapter, of this work The present chapter will present 
the greater part of the narratiTea and dialogues of this 
Upanishad that relate to the rerelation of the Self. 



THE PHILOSOPHY 


Oaa. VI. vrith a fe'w words of explanation from the sdioliasts 
■”* interposed from time to time, 
xbt Biihadar* The earlier part of the BrihadScapyaka Upanishad, 
getting forth the mystic significance of ther A(!vaniedha 
or horse-sacrifice, and relating the gene:;ation of the 
world by Prajapati or Purusha, may be passed over. 
The first extract selected- is the dialogue betw en 
GEtgya and Ajataiatro. . It is as follows: — 
sfakgmet "Once upon a time there lived the proud son of 
udtttoir- BalSkS^ a Gargya, an able reciter of ancient learning. 
“**■ On a particular occasion he visited Ajatasatrd, ihe 
Baja of and said : Let me expound Brahman to 
you. AjStafetrtt replied: I will give you a thousand 
head of cattle as a return for your instruction, for 
people go about with the idea that a liberal man is the 
best disdple. 

“ The GSrgya said : I meditate upon the Purush^ tl e 
divine spirit that is in the stin, as the Self.- Ajataiatr'u 
said: Nay, neyer teach me of such a Self as that, 
meditate upon the Self as that which stands beyond^ 
the head of all things, the king of aU things.. He that 
meditates upon the Self in this manner stands beyond, 
the head of all things, the king of all things.”' 

The being that the Girgya identifies -trith the Self 
is his own individual soul, Brahman as it is manifested 
in the sun and in the eye, and that through the eye 
has entered, into the hearts of living things, and seems 
to know and act and suffer in the world of. semblances. 
He finds the Self in his own body, and senses; 
AjStalatru at once rejects this presentation of the Salf^ 
as inad^uate ; he hitoself already meditates hpoh 
Self in a highet manifestation. ^It is- a Hindu hn 
that a man rises to that grade of being under which he 
meditates upon Brahman. The Gfiigya proceeds to. 
enumerate a variety of other manife^tions under- 
which he meditates npdn the eole spii^^nal .hssenoe. 

^ TaM ffaiho ’jpMc tad m 
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As in tlxe first instance be found Brahman in the son craf.ti 
and ' the organ of vision, of -which the sun-god is the 
tutelary deity, so next be finds Brahman in the moon 
and in the inner sense ot common sensory, of which 
the moon -god' is the tutelary deity. 

" 7^e Gfirgya said : I meditate upon the Punuha, Gie 
di-vine being that is in the moon, as the Siedl A^taiatra 
'said: Hay, never teach me of such a Self as that: I 
meditete upon the Self as the great, white-robed S^a, 
the king. If a man meditate upon. the. Self in this 
wise, his soma libation is pressed out and poured forth 
day by day, and his food does not faiL 

Ihe Gaig 3 'a said: Z meditate upon the Fumshav the 
divine bemg that is in the lightning, as the Self. 
,4j^tatetra said : Hay, never teach me of such a Self as 
that. I meditate upph the Self as the glorious being. 

He that meuitates upon the Self in this -wise becomes 
glorious, and his progeny becomes glorious. 

“The Girgya said: I meditate upon the Furusha, the 
divine bemg l^at is in the ether, as the Self. Ajitaiatru 
said: Hay, never teach me of such a Self as that. 1 
mlsditsteupon that which fills all things and is inopera- 
tive as the Self. He that meditates upon the Self in 
this wise has the fulness of ofikpring and of fioeks and 
herdf, and his posterity is never cut off in this world. 

“ The Gfirgya said : I meihtate upon the Furusha, the 
divine being that is in the air, as the Self. AjEtafatm 
sud: iTay, never teach me of such a Self . as. that 1 
meditate upon the Self as India the unatsailable, and 
as the i^ever-vanquished host of the Maxuts. He that 
teauitates upon the S^f in this wise boeQtees.fur in- 
visbfble victor, the vwquisher of the ahtof 
“The GSrgya said: I meditate upop' Fitmsha;^ 
the divine being that id in fire, as the jSelfi AjStaiatm 
said':i Hay, never teach me of siicH « Self as.that I 
meditate Self as the austoiner. He teat, 

meditates upon the Self in this way becomes a sne- 

.K- 
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CBtr. Yi tainer of tmugs, and posterity bjecome sostainpra of 
things. 

“ The Gargya said : I meditate upon the Purusha, the 
divine being that is in water, as the Self Ajatafetra 
replied : Hay, never teach me of snch a Self gs that. I 
meditate upon the Self as that which is in conformity 
with prescriptive ordinances. If a man meditate upon 
the ^f in this wise, the fruit of such conformity 
accrues to him, and a religious son is bom to him. 

"The Gargya said: I meditate upon the Purusha, the 
divine being that is seen upon a mirror, as the Self. 
Ajata^atm said : Nay, never teach me of such a Self aa 
that I meditate upon the Self as the shining being. 
If a man meditate upon the Self in this way, he shines, 
his children shine, and he outshines all men that he 
meets with. 

“The Gargya said: I meditate upon the sound' of 
my footsteps as the Self. Ajataiatm said : Nay, never 
teach me of such a Self as that I meditate upon 
Self as the breath of life. If a man meditate upon the 
Sdf in this wise, he lives out h& whole life in this 
world, and his- breath does not hiil him before his day. 

“ The Grsigya smd: I meditate upon the Purusha^ the 
divine being tiiat is in the regions of space, as the Self. 
A^taistru said: Nay, never teach me of such a Self as 
that' I meditate upon the Self as the companion tliat 
xtevet leaves me. If a man meditate upon the Self in 
tins way, he has friends, and his friends -ore nev^ 
patted ^mhim. 

“ The G&igya said ; I meditate upon the Purusha, the 
divine being that is my shadow, as the Sel£ AjStafateu 
said: Nay, nevw teach me of sudi a Self as that 1 
meditate upon death as the Sell If a man 
upon the Self a thkway, he lives out all his days in 
this life, doefi> 4^me to him before his 

hour. 

“ The Gargya said ; I meditate upon the Purusha, the 



OF THE UPANISHADS. 


M7 


divl^ being that is-in the mind, as the Self. AjStalatru fim» - tl 
said : Nay, never teach me of such a Self as that I 
meditate upon the Self as that which has peace of mind. 

If a maa meditate upon the Self in this manifestation, 
he has peace of mind in this life, and his children have 
peace of mind. After this the Gargya held his peace.” 

B^aki the Gargya knows the Self in its particular 
and local mUnifestations, as it presents its^ fictitiously 
in the shape of the gods, in the forces of nature, and in 
the hearts and minds of living things. He does not know 
the Self as it is in its own nature, the Self per se, the 
Self nnmanifested, the nirgmytm. irahm, the mi&hyam, 
hraJma; and Ajatalatru the prince, finding that the 
Gaigya is put to shame and has nothing more to say, 
has to instruct the Brahman in his own Brahmanic 
lore. ' 

“Ajataiatru asked, Is this all you have to say.? The 
Gargya teplied, It is all. Ajata^tru said: The Self is 
act'^eamt by anything you have said so far. The 
Gargya said : Let me wait upon you as your disciple. 

.“^ataiatm said : It i$ preposterous thht a Brahman 
should come to a Kshatriya to he taught about the , 

Self, but I will teach you. So he stood up and tooktiuMitaiMa! 
him by the hand, and they went to a. place where 
man was lying asleep. The Baja called to him ,by the 
names. Great white-robed King Soma, but he ^d not 
rise file patted him with his hand and woke him, 
and the man stood up. 

" Ajataiatru said : When, this man was fast asleep 
wherei was his conscious soul, and where has it oome 
from back to him ? The Gargya did not know wWt to 

tay. 

"Ajataiatru said: When the conscious soul was 
asleep within him, it was in the iii hfs heart, 

' and had withdrawn inta itself the jcaiotrledge that 
arises from the intimations of the senses. Whmi the 
soul withdntws these into -itself, it is said to sleep in 
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Oair. TL the dreamless state ; its sense is withdrawn into itself, 
its speech is withdrawn, its’ sight is withdrawn, its 
hearing is withdrawn, its inner sense is withdrawn. 

But when the soul enters into the dreamhig state 
the retrihatiTe experiences present themselves, 'and the 
man seems to himself to be, it may be a great Baja, or. 
it may he a great Biuhman, or he passes into l^ies 
higher or lower than those of man. If he'seemrto be 
a great Baja, be seems to have his suhjenfts, and to live 
as he pleases in. his kingdom. In ti^ way it is that 
hs has withdrawn the outer senses into the inward 
sense, and lives as he wills within his own person. 

“ But when the soul returns to dreamless sleep and 
is no longer cognisant of anything, it retires- by way of 
the seventy-two thousand arteries that proceed out of 
the heart and ramify throughout the body, into the 
body and reposes in it. It passes into the state of 
higWt bliss and sleeps at peace like a child, liba a 
-great prince or BrShman. It is thus that the spirit 
rests in dreamless sleep. 

“ AB the senses, all the spheres of recompense, all 
the gods, and all living things proceed in all their 
diversity out of this Self, in like manner as a spider 
issues out of itself in the form of its threads, and as 
the little sparks fly on all sides out of a fire. The 
mystic name of this Sdf. is the. true in the true : the 
senses are true, and the Self is the tmth of them;** 

Ajstadatm thus teaches BSlaki that ’Ri^bm an is 
the one aud only Self, that manifests itself m the 
seentibg plurality of souls in their three states of 
drsat&less sleep, dreaming sleep, and waking expeii- 
exioe, ^ The peaceful state of the undreaming sleeper, 
in which the duaUty of subject and object has for the 
time melted away, is the highest.manifestation of the 
03ae divine Jife that lived in all things, in this state 
the soffl recovers its native purity ; it is like water ^t 
. has bten purified from previous discolorations. To- 
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sleen wichoujb dreaniing is i 6 be teleased awhile from ohat. tt- 
. the miseries of metempsyohosis. To he for ever in 
such a state would be final peace and blessedness, the 
devoutlyrto-be-wished-for consummation. In the state 
of' dreamless sleep ' the Self is said to permeate the 
whole body, es fire penetrates and permeates a redhot 
mass of iron. In the state of dreaming sleep the 
senses aie e^lhdrawn. through the arteries into the 
mind*- withili the -heart, and the inner sensory* pre- 
sents -a series of images that simulate the objects of 
perception. On awaking,, the organs of sense and 
motion are sent out of the mind te their several sta- 
tions in the body through the network of the arteries. 

In dreaming and in • waking the modes of the mind 
shine, that is, me into consciousness, in the light of 
the Self that jd'^X'ells in the . heart. In dreamless sleep 
there are no modes of noind to be lighted up, for the 
mind is for the time melted away. The Self is said at 
tnat time to permeate the body, only in the sense that 
it is ready to reillumine "the mind so soon as it shall 
teappear. Brahman is said to be the true in the true. 
Brahman is that out of which all things arise, that 
upon which they abide in false presentment, and that 
into which they disappear again. All things are the 
five elements, or made of the fire elements, in their 
supersensible or their sensible manifestation. The 
mind and the senses are themselves made of the super- 
sensible elements. The elements are designated name 
and colour; name and colour are said to be thf true, 
and Brabmim is that which is true in this true. 

The next dialogue in the Briha^ranyaka Upanishad 
is that between the Bishi YajUaralkya and his -wife 
J^aitreyL YajUavalkya is on the point of quitting the 
ties of home to become a religious mendicant, that he 
may be ablei to ponder on the emptiness of life imd 
to seek reunion with the one and only beii^, the im- 
personal Self. 

* Bitidki. * ITmot. 
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’‘Tajfiavalkya said: Maitreyl, I am akoutix) leava 
this Tiome-life ; come, let me divide the property be- 
tween thee and my other wife, Katyayanl 

“ Maitreyl said : If all this earth were mine and full 
of riches, should I he any the more immortal ? . No, 
replied Tajiiavalkyh ; your life would he like the life 
of other wealthy people; but as for immortality, there 
is no hope of that from riches. 

" Maitreyl said: What am I to do with a thing that 
will not make me immortal ? Tell me, holy lord, the 
thing that thon knowest. YSjhavalkya said: I love 
you indeed, and I love what- you now say 7 come, sit 
down, and I will tell you, and you must think deeply 
about what I say. 

<* He said: A husband is loved, not for love of the 
husband, but the husband is loved for love of the Self 
that is one within us all. A wife is loved, not for love 
of the wife, but a wife is loved for love of the Selt 
Children are loved, not for love of the duldieni but 
children are loved for love of the Sell Wealth is 
loved, not for love of we^th, but wealth is loved for 
love of the Sdf. The Birilhmanic order is loved, not 
for the love of that order, but for the love of the Self. 
The Kshatriya order is loved, hot for the love of that 
order, but for the.love of the Self. The spheres of re^ 
compense are loved, not for the love of those spheres, 
but for the love of the ^If. The gods are loved, not 
for the love of the gods,, but the gods are loved for love 
of the Self. Living things are loved, not for love of 
the living things, hut for love of the Selt The world 
is loved, not for love of the world, but the world is 
loved for love of the Self that is one in all things. Ah! 
Maitreyl it is the Self that one must see, and hear 
about, and think about, and meditate upon. All this 
world is known by seeing the Self, by hecgdng about it, 
thinking about it, meditating upon it,” 

These expressions look strange and not -very luci^ 
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but t-be words must be taken to represent a nascent oatt. vt 
feeling that there is a uniTersal and impersonal element *“ 
in every fprm of interest, attachment, love, and worship, 
and thift in tnese the individual rises above his nsnal 
limitations AH other love, say the scholiasts, is im- 
perfect; the love of the Self that is one in all thing s , 
albneds perfect ; all other love has fictitiotts limitations, 
the love of l;he Self alone is illimitable. And therefore 
it is that the Self is what one has to see, and that the 
aspirant must tom his back on all things that he may 
come to see it. First he is to hear about it in the 
teaching of his spiritaal guide and in the words of 
revelation ; next it is to be thought about in the exer- 
cise of the understanding; next it is to be meditated 
upon in prolonged ecstasy; and, last of all, the inner 
vision rises dear, within the purified mind, so soon as 
all the semblances of the world have been melted away 
into their fontal unity by a never-failing effort of ab- 
straction. Then and not till then he shall have reached 
the only satisfyiiig love and blessedness. The words. 

It is the Self tiiat one must see, and hear about, and 
think about, and meditate upon,^ form one of the texts 
of highest importance, and most frequent citation in the 
philosophy of the TJpaniishads. To return to the* text 
“The Brafamanic order would reject any one who 
should view the Brabmanic order as elsewhere than in 
the SeU. The Ksha^ya order would reject any one 
who should regard the Kshatriya order. as elsewhere 
than in the Self. The spheres of recompense would 
reject any one who should regard the spheres as else- 
where than in the Self. The gods would reject any one 
who should view the gods as elsewhere than in the Selt 
- ^ living things would reject any one that should view 
the living things as elsewhere than in the Self. All 
things would rq'ect any one that should view aU things 
as.-dsewhere than in the Sell This Btiihmanic order, 

* JbmA vifrt inul^aty0f Mam/o Mantocsw 
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Osux.vt this. Ksliatriya order, theae spheres, tiiese gods, Jbese 
■ liviog things, this all, are the Sell 
AUthjtafitn " All vaiions things are the one and only Self, in the 
same manner as ’ffhen they heat a drum d inan cannot 
SSliSii catch the 'rations external sounds, but the one total 
sound is caught by listening to the drum or to the 
beadpg of the drum ; 

" In the oitTna manner as when they blow a cdnch> 
shell a man eannot catch the verious external sounds, 
but the one total sound is caught by listening to the 
condi-sbell or to the blast uppn the 'shell; 

“ In the same manner as When they touch a lute a 
■fY^an cannot catch the various external sounds, but the 
one total sound is ca^ught by listening I'd the lute or the 
performance on the lute. 

nwVadMMs “Smoke issues forth on every side fr m a fire laid 
with moist fuel Even so the ^.igveda, Yajnrveda, 
Samaveda, Atharvangirasa, the legendaries, the sayings 
of the ancient - sages, the theogonies, the sacred texts 
and memotial verses of the XJpanishads, the aphorisms, 
the explanations of the texts,-r-rise as an exhalation 
out of that great being. All these are exhalations of 
that Self. 

!Che Self is that into which all things pass away, 
even as the ocean is the one thing i ito which all waters - 
flow; as the tou^ is the sense in which all modes of 
tactual feeling meet.; a.s the sight is the sense in which 
all feelings of colour meet ; as the hearing is the sense 
in which- all feelings of sound meet; as- the common 
sensory is the organ in which all the volitions find 
their unity ; as the heart is the place where all the 
modes of ptind are unified; as the hands are the organs 
in which all forms of manual activity are at one ; 
the feet are those in which all modes of locomotion are 
- centred; as the voice is the organ in which all repetitions 
of the Yeda are at one. 

“ A lump of aalt thrown into water melts away into 
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th water, and no one can take it out, but wberevei any crap. vi. 
one takes up the water it is salt.. Even so, Maitreyl. 
is this great, this endless, impassable being a pure in- 
difference of thought. A man comes out of these more 00^ 
elements, and passes back into them as they, pass away, the Hbawt»d* 
and after he has passed away there is no more con-***^ 
sciousness. This is what I have to tell yon, Maitreyi, 

.said Yajfiavalkya” 

This dialogue of Yajfiavalkya and Maitreyl is repeated 
with variations farther on in the ErihadaraijLyaka, and 
the last verse is there : " This Self has nothing inside 
it of outside it, in the same way as a lump of salt has 
nothing inside it or outside it, but is one mass of savour. 

The Self is a pure indifference of thought. A man rises 
from these elements, and passes’ back into them again 
as they ^aps away, and there is no consciousness after 
he has passed away/^ The figure of the salt and the 
salt water is one of the commonplaces of the philosophy 
of the Xlpanishads, and has already occurred, as the 
reader will recollect,, in the dialogue between .^u^i 
and ^vetaketu in the Chhandogya Upanishad. The 
body, the senses, and the mind are said to be emana- 
tions of the sensible and of the supersensible elements. 

Every individual soul is the Self itself in fictitious 
limitaJtion to such and such a mind and, body. At the 
end of every seon the bodies and the minds of all living 
things, as well as their environments, are dissolved and 
return into Maya, and their souls return into unity with 
Brahman. Every personality melts away into the im- 
personality pf Brahman, as the lump of salt is lost in 
the uniformity of the salt water. All living things are 
bubbles and foam that return to the water they issued 
from. All the bodies and minds of living things are 
like pools that reflect f he sun ; the pools disappear, and 
the sun alone remains. Or, to reproduce another Indiw 
simile, they are like flowers of various hues, that impart 
their own colour to the pure and colourless crystal of 
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Cbap.vl the Self; the flowers are withdrawn, and the crystal is 
— pure and colourless again. There is no consciousness 
for the soul freed for the time or freed for ever from 
the body, the senses, and the mind; there is only the 
state of characterless bliss beyond personafity and 
beyond consciousness, unthinkable and ineffable. To 
return. 

“ Maitreyl said : Holy sir, thou hast bewildered •■me 
. by saying that there is no consciousness after one has ' 
passed away. Tajfiavalkya answered her; I have said 
nothing be'^dering, but only what may well be under* 
stood. 

ih#du«utyof “For where there is as it were a duality, one sees 
another, one smells another, one hears another, one 
"**■ speaks to another, one thinks about another, one 
knows another; but where aU this world ia Self alone, 
wliat should one smell another with, see another 
with, hear another with, speak to another with, think 
about another with, know another with ? Kow 
should a man know that which he knows all this 
world with? Wherewithal should a man know the 
knower?” 

The dialogue of TajMvalkya is followed by the Mad- 
huvidya or allegory of hoiiey, in which the following 
verses may be noticed : — 

" The body is the honey of all living things, tod all 
living things are the honey of this body ; and this same 
luminous immortal Purusha that is in the body and 
this same luminous immortal Self are one. Purusha 
is Self. This is immortal, this is Brahman, this is all 
that is. 

“This same Self is the lord over aU living things, the 
king oi all living things. All living things, all the 
gods, all the spheres, all the facilities, all sonls are con- 
centred in the Self, as the spokes of a wheel are all 
fixed in the axle and the felly. 

“ This is the honey that Dadhyach the son of Atharvan 
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proclaimed to the Aivins. Seeing this, the Chap, ti 

said: This Self shaped itself after the shape of eveiy- meD^. 
thing, that it might unfold its essence. Indra^ appears 
mnltiform 'by his illusions, for his horses axe yoked, 
hundreds and ten. This Self is the hprses (the senses), ®* 

this is the' ten (organs of sense and motion), this is the 
many thousands, the innumerable souls). This 

same Self* has nothing before it or after it, noting inside 
it or outside it: This Self is Brahman and is omniscient. 

Such is the doctrine.” 

The' fourth book of the Brih^ara^yaka TTpanishad 
introduces ns to a public disputation on the import of 
various elements of sacrificial -worship, and on the know- 
ledge that liberates the soul, between the Bishi Yajha- 
valkya and the Brahmans present at a sacrifice offered 
by Janaka^e Eaja of Videha or Tirhut. The ceremony 
was thronged -with -visitors, who came either at the in-vi- 
tation of the prince, or of their own accord, to see the 
spectacle, some Brahmans having come from the lands 
of the Kurus and Panchalas in the distant north. The 
story is as follows : — 

" Janaka, the Baja of Yideha, performed a sacrifice, Thediipotep 
and gave numerous gifts to those that came. to 
Brahmans from the countries of the Kurus and Pan- 
chalas had come to be present at it. A desire axose in £?*a 
the mind of Janaka to know which of all these Brah- 
mans was the most proficient in the repetition of the 
sacred text He accordingly had a thousand head of 
cattle driven into a pen, the horns of each being over- 
laid -with ten measures of gold.^ 

“He said: Holy Brahmans, let him that is most npimftfm 
learned of you all drive off these cattle. Hot one of 
th£m took upon himself to do sa Yajftavalkya said to 

^ Indrft Is IbvanL I 4 vara ap< proceed out of the that 

pears in a fictitious plurality of emanate from MSyS. 
fofiiu, by iUosi^dy enteii^ into ’ Of. Odyssey, iii. 4^; Tibiilhai 
and id«itifying hunself wi& the Eleg., iv. x. 15* 
plnrality of bo£es and minds that 
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. Chap, vl his disciple, Good Sama^ravas, drive these cattle to 
mj house; and the youth did as he was hid. The 
Brahmans were angry, thinking, Why should this T n a n 
think himself more learned than any of us 'all? Now 
•Janaka had a Hotri priest named A^vala, and A^vala 
asked Yajhavalkya, Yajhavalkya, art thou more teamed 
than any one of us ? He answered, I offer my profound 
obeisance to the most learned, but I must have the 
cattle ; and thereupon Alvalatook courage to put ques- 
tions to him. 

"Yajnavalkya, he said, thou knowest how all these 
sacrificial elements are pervaded by death and. under 
the dominion of death: what shall the sacrificer es- 
cape beyond the reach of death withal? He replied: 

*“■ He shah escape beyond death by seeing that the Hotpi 
priest and the voice are one and the same with Agni, 
the god invoked by means of them. It is the voice 
that is the Hotpi priest at the sacrifice, and this gaum 
voice is the fire-god Agi)i, and is the Hotyi priest. This- 
is the escape, this is the escape beyond death. 

" Yajhavalkya, he said, thou knowest how all these 
sacrificial elements are things that exist in day and 
night, and under the dominion of day and night : what 
shall the sacrificer escape beyond the reach of day and 
night withal? He replied; He shall escape beyond 
day and night by seeing that the Adhvaryu priest and 
the eye are one and the same with Aditya. Xt is .the 
eye that is the Adhvaryu priest at the sacrifice, and 
this same eye is the sun-gdd Aditya, and is the Adh- 
varyu priest. {This is the escape, this is the escape 
beyond day and night. 

“YainavaUcya, he said, thou knowest how all these 
sacrificial elements are things that exist in the wafing 
and the waning of the moon, and under the dominion 
of the waxing and the waning of the moon: whfli 
shall the sacrificer escape beyond the reach of the 
waxing and the 'waning of the moon withal? He' 
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leplied: He shall escape beyond the two semi-lnnations Oha». ti. 

by seeing that the Ud^tri priest and the vital breath 

are one and the same with Yayu. The vital breath is 

the U ^tri priest at the sacrifice, and this same breath 

is the wind-god Vayu, and is the Udgatri priest. This 

is the escape, this is the escape beyond the periods of 

the waxing and the waning of the moon. 

“ Yajliavalkya, he said, thou knowest how yonder 
sky seems unsupported. By what ascent shall the 
sacrificer ascend to the paradise that is his recom- 
pense 1 He replied : He shall ascend to paradise by 
seeing that the Brahman priest and the inner sense are 
one with Chandra The inner sense is the Brahman 
priest at the sacrifice, and this same inner sense is the 
moon-god Chandra, and is the Brahman priest. . This 
is the escane, the escape beyond the sky. Such are 
the modes of liberation, and the preparations at the 
sacrifice.” 

ivala’s questions relate to the mystic significance 
of the various persons and things employed in the great 
sacrifice of Janaka. They are questions in the kind of 
knowledge which may be added to the performance of 
the time-haUowed ritual; and the ritual, and the know- 
ledge of this kind added to it, may elevate the wor- 
shipper to higher and higher spheres of recompense, 
but they are of no avail towards the highest end of 
all, the final escape from metempsychosis. The next 
interrogator, Artabhaga, proceeds to examine Yajha- 
valkya on, the nature of rite bondage of the soul, its 
implication in metempsychosis. The soul is in bondage 
so long as it attributes reality to the objects of its 
sensible experience, and the nature of its experience is 
determined by the senses and the things of sense. 

“ Hext Artabhaga the Jaratkarava b^an to question XrtaUiica 
1dm. Yajnavalkya, he said, how many organs of sense 
and motion are there, and how many objects of those StroSSi* 
organs? Yajiiavalkya replied: There are eight snch®****^ 
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Chat. vx. organs and eight such objects. He askea : What are 
the eight organs, and what are the eight objects ? 

“Tajtiavalkya said: Smell is an organ, and the ex- 
haling substance is its object; for a inan>«is sensible 
of odours by the sense of smell 

“ The voice is an organ, and the utterable word is its 
object ; for a man utters words by means of the voice. 

“ The tongue is an organ, and the sapid thing isits 
object; for a man is sensible of taste by means of the 
tongue. 

" The eye is an organ, and colour is its object; for a 
laan sees colours with the eye. 

** The ear is an organ, and sound is its object; for a 
man hears sounds with the ear. 

^ The common sensory is an organ, and the pleasur- 
able is its object; for a man lusts after the pleasurable 
with this sensory. 

“ The hands are an oigan; and the thing handled ii 
the object; for a man handles things with the hand ; 

The skin is an organ, and the tangible is its obj^t; 
for a man is sensible of toi;ich by means of the skim 
These axe the eight oiglans and. the eight objects of the 
organs. 

^ Yajftavalkya, he said, thou knowest how all this 
world is food for death, what divine being is death the 
food ofl Tiyhavalkya replied: Tire is the death of. 
death and fire is the food of water.^ A man may over- 
come death. 

Tb«Bdiid«Bd ^ Yajfiavalkya, he said, when the sage that has won 
release from nietsmpsychosis dies, do his orgam. issue 
i^daKfb. upwards to pass into another body or not ? Yiyfiaval- 
k^ replied : They do not ; they are melted away at the 

1 All things in the spheres o£ the sold, as faaperishable, may be 
recompense^ Sate wadi of metemp^ disengaged frcnn them, .and nmj 
83rdM)Bis,iiia7 be destroyed by fire; aesaome death, titiat ie, ina> 
£xb its^ again maybe destroyed, . achiere its extrica;^on from me- 
that is, eztxngnt^ed, by water, tempayefaosis. 

All theM ihii^ being perishable, 
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moment of his death. He ^ inflated, and swells, and Oh^ . vz. 
lies a swollen corpse. 

“Tajliavalkya, he said, when the liberated sage dies, 
what is it that does not leave him 1 The Eishi replied : 

His name; his name is endless: the Ylivadevas are 
endless, and therefore he wins an endless recompense. 

“ IJajnavalkya, he said, where does a man that has 
not won this release go when he dies, and his voice 
passes back into fire and his vital breath into the air, 
his eyes into the sun, his common sensory into the 
moon, his ears into the regions of space, his body 
into the earth, the ether in his heart into the ether 
without, the hair of his body into plants, the hair of his 
head into trees, and his blood into water I Yajhavalkya 
said j Give me thy hand, good iiitabhaga; we will find 
out the answer to thy question, but this is no matter 
to discuss in publici So they went out and conferred 
together, and said that it was the law of retribution The»aioitta 
that they had been speaking of, and pronounced it to 
be this law that sent the soul from body into 
A man becomes holy by holy works, and unholy by tributtou. 
unholy works in previous lives. 

'^Hereupon Artabhaga the Jaratkarava held his 
peace” 

At the. death of an -ordinary man his several organs 
of sei^e and motion, as forming part of the tenuous 
involucTum of his soul,^pass out and enter into a new 
body, and he is bom again. At the death of the perfect 
sage they sink back into the original unity of Brahman,, 
as .waves sink back into the sea. The answer to the 
question. Where does the soul that has not won its 
rdease go after the dissolution of his present body ? is 
that it goes into some new embodiment, higher or lower 
in the scab according to its works in former . livea By 
law of retribution the soul becomes holy, that is, is 
bom into higher grades, of life, by good works, by con- 
formity to the prescriptive se^cra ; and it becomes uu- 
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Chap, vl holy, that is, is bom into vegetal, animal, or oth^ lower 
grades of life, by nnboly works, that is, by heglec' of 
immemorial usages. The reader must beware of attach- 
ing to the text a higher moral and spiritual significance 
than -properly belongs to it 

Bhnjyw Ifext Bhujyu, the grandson of Lahya, began tp ques- 

tion him. Tajfiavalkya, he said, when we were itinerat- 
ing as sacred students in the country of the Madras, we 
came to the house of Patanchala the Kapya. He had 
a daughter possessed of* a spirit, more than human, a 
Gandharva. We asked the Grandharva who he was, 
and he said that he was Sudhanvan, an Angirasa; In 
talking to him about the uttermost parts of the world, 
we asked what had become of the descendants of Barik- 
shit, Now I ask thee, Yajfiavalky a, what has become 
of the Parikshitas? 

Yajfiavalkya said: They have gone to the sphere 
to which they go who have celebrated an A^yamedha. 
or sacrifice of a horsa Bhujyu asked’: And where do 
the celebrants of an ASvamedha go ? This world, said 
Yaji^valkya, is equal to thirty- two daily journeys of the 
aun-god’s chariot. This is surrounded on every side by 
a land of twice that size. That land again is surrounded 
by a sea twice as extensive. Beyond this sea there is 
an etlxcreal space of the width of a razoris edge or a mos- 
' qnito's wing. There Indra, taking the shape of a bird, 
conveyed the Parikshitas to the air, the air holding the 
I^nk^tas within itself forwarded them to the sphere 
where all former celebrants of an Alvamedha reside. 
The Grandharva therefore revealed to you that it was 
the air through which the Parikshitas passed. Air is 
each and every thing, and air is all things. He that 
knows it as such overcomes deatL 
"‘Hereupon Bhujyu ISh^ayani was silent. 

" Next Ushasta Chalo^yana began to question hinn, 
YSjnavalkya, he said, tell me plainly what that present 
and -viible Brahman is, that is the Self within all livin^r 

o 



OF THE UPANJSHADS. 


i6i 

things ? Tajiiavalkya repKed ; The Self that is thine is Chap, vl 
the Self within all living things. What Self, Yajfia- 
valkya, is in all things ? Tajnavalkya answered : That 
which breathes with the breath is the Self that is thine, S 
and that le in all living things. That which descends 
with the descending air of life- is the Self that is thine, J^®****^ 
and that is in all living things. That which circulates 
with the circulating air of life is the Self that is thine, 
and that is in all living things. That which ascends 
with the ascending air of .life the Self that is thine, 
and that is in all living things. This is thy Self that is 
in all things that are. 

“ Ushasta Chakrayana said : Thou hast only taught 
me as a man might say a cow is so and so, a horse is. 
so and so. Point out to me plainly what that present 
and visible Brahman is, that is the Self within all living 
things, Tajfiavalkya replied again. The Self that is 
thine is the Self within aU living things. Ushasta 
asked again, What Self is in all things ? Yajftavalkya 
answered him : I cannot point it out. Thou canst not 
see the seer of the sight ; thou canst not hear that that 
hears the hearing ; thou canst not think the thinker of 
the thought ; thou canst not know the knower of all 
knowledge. This is thy Self that is in all things that 
are, and everything else is misery, 

" Hereupon Ushasta Chakraya^a ceased from farther 
questioning,” 

So far, says ^nkaraoharyc^^ the text of this dialogue 
has treated of the bondage of the soul, its implication 
in metempsychosis, and has taught that the migrating 
soul is, if only it be truly viewed, the Self itself. The 
text now proceeds to treat of the renunciation of all 
things and spiritual intuition, as the means by which 
the soul may win its release from further transmigration. 

Next Kahola Haushitakeya began to question him. qn««. 
Yajfiavalkya, he said* tell me plainly what that present a^^^one 
and visible Brah m an is, that is the Self within all living 
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Qjur.Yi, things Yaj&avalkya said, This Self of thine , is the 
Self that is TPithin all things. What Seif, Yajfiavalkya, 
is in all things ? Yajfiavalkya answered lum : The ^If 
that is beyond hunger and &iist, and giiet and stupor, 
and decay and death. Knowing the Self tO be such, 
Bishmans have risen and laid aside the desire tjf chil- 
dren, the desire of wealth, and the desire of spheres of 
recompense, and have wandered forth as sacred mendi- 
cants. Yor the desire of children is the same as the 
desiro of wealth, and the desire of wealth is the same 
as the desire of the spheres of recompense; for there 
are both of these kinds of desire. Therefore^ let a 
Brahman learn wisdom, and stand fast in the power of 
wisdom ; and .having made an end of wisdom and the 
power of wisdom, let him become a quietist; and when 
he has made an end of quietism and non-quietism, he 
■BwTMonity become a Brahman, a Brahman indeed. What- 
SS nii!!., ever kind of a Bmhman he may have been, he becomes 
a veritable Brahman now. 

“ Hereupon Kahola Kaushitakeya held his peace; . 
“Kert Gar^ the daughter of Yachaknu began to 
question him. Yajfiavalkya, she said, thou knowest 
how ail this earth is woven upon the waters warp and 
woof ; what are the waters woven upon warp and woof ? 
Upon the air, 6at^, replied the Idishl What is the 
ait woven npbn warp and woof ? Upon the regions of 
middle space, Gargl What are the regions of middle 
space woven upon warp and woof ? Upon the spheres 
of the Gandharvas, GargL What are the spheres of 
the Gandharvas woven upon warp and woof ? Upon 
the solar spheres, Gaigl' What are the solar spheres 
woven upon warp and woof ? Upon the lunar spheres, 

1 Hie trandaBcin of Uiis part aa a oh&d $ and after renoanebig 
^ iiie vane fcUowa the gloas ot learning and a diOdlike mind, let 
Sukartchat^ Qoitifttg tile tia- hbn became a epiietut; and 'wtirti 
ditioiial exj^ aa iv t lon, the words he has made am end at qnle&om 
migbbbetaandated, "LetaBrth- aadikon-qnietisin,h8tiia]lheeome 
manrenonneelwarningaiid become a Brthman, a Brthmaa inde^.” 


OIrglanes- 
tioDsUm. 
Orerwliatis 
th« OQcmio 
wcbirovoiT 
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Gir^ What are the lunar spheres woven apo» warp Our vl 
and woof ? Upon the starry spheres, Gai^L What are 
the starry spheres woven upon warp and woof ? Upon 
ttie spneres of the gods, Gaigl What are the spheres 
of the gods woven upon warp and woof ? Upon the 
spheres of Indra, Garg^ What are the spheres of Indra 
woven upon warp and woof? Upon the spheres of 
Pnjapati, GargL What are the spheres of Prajapati 
woven upon warp and woof ? Upon the spheres of 
Brahma, GarpL "V^at are the s heres of Brahma woven 
upon warp and woof ? He said to her : Gargl, push not 
thy qu^tioning too far, lest thy head fall o£ Thou 
goest' too -far in putting questions about the divine 
being that transcend sqdi questioning ; push not thy 
questioning too far; 

" Hereupon Gargl the daughter of Yachaknu ceased 
to speak* 

Here as elsewhere in the Upauishads, the various 
spheres of recompense through which the soxd has to 
go up and down in its migrations in obedience to the 
law of retribution, are said to be woven warp and woof, 
like.TOjnaiiy veils of finer and finer tissue, across and 
amross the one and only Self. The whole world of 
pembUmces is only a vesture that hides from the soul, 
the underlying spiritual essence of which it is only 
one of the innumerable fictitioua emauatious. 

lOie soul is one of the countless sparks of the fire,, 
one of the countless wavelets of the sea, one of the 
countless images of the sun upon the waters; and is 
only the inexplicable power of the illusion tha t 
dses itself from before all time, that hides from it its 
pure and characterless nature, its unity with tiie pri> 
mitive essence, thought, and bliss. The true Self is 
hidden from the eyes and thoughts of living souls hy 
Te:d after veil of iUusoiy presentation, by sphere after 
sphere of seeming action and suffeimg; the successive 
figments of the {^imij^ve world-fiction, the principle of 
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Gait, "vt unxealily that has unreally associated' itself from beiiote 
all aeons ’srith the principle of reality. 

So far the various speakers in the dialogue have 
talked about the spheres of recompense lower ;in ascent 
than tlie sphere of Hiranyagarbha. Beyond Prajapati 
or Purusha, beyond the souls in the ■\^ing state, is 
Hii^nyagarbha, the Sutratman, the spirit that per- 
meates all dreaming souls ; and beyond Blranyagatbha 
and the dreaming souls is Iiivara, the internal ruler, 
the spirit that is present in all souls in their dreamless 
sleep, that directs every movement of every living 
thing, and metes out to the migrating sentiencies their 
varied lots from, the lo'west to the highest, in accord- 
ance- with the law of retribution. Accordingly thie 
dialogue proceeds to treat of the thread-soul Hira^ya- 
garbhst, and the internal ruler Bvara withU the thready 
soul. 

“ Next XJddalaka the son of Arupa began to question 
him. Y^Mvalkya, he said, we once lived in the coun- 
try of the Madras, in the house of Patanchala the- 
' Eapya, studying the nature and import of .sacrificial 
rites. He had a -wife possessed of a spirit more 'than 
human, a Glandha^a. asked the Gandharva who 
he was, and he said, 1 am Eabandha the son of Atbar- 
van. He also said to Patanchala the Kapya, and 
to us litui^ts: Eapya, dost thou know what the 
thread is by which this embodiment and the next em- 
bodiment and all* living things are strung together? 
Pat chala the Eapya -said, I do not know it, venerable 
Bpr ini' He said a^un to Patanchala the Eapya, and to 
'US iti^gists: Eapya, dost thou know that which actuates 
this embodiment and the next embodiment and all 
living things from within? Patanchala the Ifepya 
said. Great spirit, I know it not The Gandharva said 
again to Patanchala the Eapya, and to us lituigic 
students : Eapya, -he that knows that thread and that 
internal actuator within the thread-soul, knows Bi^- 
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myn,. knows the spheres of recompense, knows the ceuv.tl 
gods, knows the Vedas, knows 'all livii^ things, knows 
the Self, knows all things. He revealed the thread* 
sonl and the internal actuator that is within it to us, 
and I know them. Now if thou, Yajhavalkya, hast 
driven away the cattle that are the prize of the most 
learned Brahman, without knowing that thread-soul' 

. and that internal ruler, thy head shall fall off. Yajfia- 
valkya said, Gautama, I know that thread-soul and 
that internal ruler. Uddalaka rejoined. Any one can 
say, I know them; tell me what thou knowest. 

Yajfiavalkya said : Grautama. the air is that thread- 
soul. This embodiment and the next embodiihent and 
aU living things are strung together by the air. It is 
for this reason that they say of a dead man that his 
.limbs are unstrung, for his limbs are strung together 
by the air as by a thread. Just so, Yajhavalkya, said 
Uddalaka ; now teU me about the internal actuator.” 

I^karacharya tells us that the air is here a me-HeqMUiiM,' 
tonym for the supersensible rudiments, or elements in.^^tf^ 
their primitive state, as yet uncondensed by progresr 
sive concretion.. It is out of these supersensible ele- 
ments that the tenuous invohera, or invisible .bodies of 
m^;rating souls, are formed. These invisible bodies 
clothe the soul in its transit from body to body, and 
the retrib tive influences of the good and evil works 
of former ves adhere to them Yajhavalkya proceeds 
to answer Uddalaka by a description of theUemiuigus, 
the universal soul that permeates and vivifies all 
nature and aU migrating personalities. This cosmic 
sonl is the first manifestation of Brahman; it is Brah- 
man itself in its first illusory presentment, ia ficti- 
tiously overspread with Maya, or, as it is otherwise 
said, with the whole world-fiction as a body, the cosmic 
uody out of which all things lifeless and living eman- 
ate. It is in virtue of the presence and light of this 
universal soul within Uiem that the deities of earth; 
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Ch-u*, VL and water, and fire, and other natural agents, pass 
from rest to motion and from motion to rest again. 
This universal soul is also present in every living 
thing, from the grass below the feet to Brahma tne god 
high over all ; and it is in virtue of his presence and 
his light tliat they pass from rest to motion, anti fi‘om 
motion back to rest. He is invisible, and vision is his 
being; unknowable, and knowledge is his being as 
heat and light are the being of fire. As the universal 
soul he is exempt from the varied experiences of me- 
tempsychosis, which are the modes of individual life, 
and which he allots, in conformity always with the 
law of retribution, to the innumerable migrating souls. 
rheDetoinr- Yajfiavalkya said: That which dwells in earth, 
tomal ruler or inside the earth, and earth knows not, whose body the 
ar«t«nd eartli is, which actuates the earth from within, — that 
is thy Self, the internal ruler, immortal, 
m iSSm. “ That which dwells in water, inside the water, and 
knows not, whose body the water is, wbich 
actuates the water from within, — that is thy Self, the 
internal ruler, immortal 

“ That which dwells in fire, inside the fire, and the 
fihe knows not, whose body the fire is, which actuates 
the fire from within, — ^thatisthy Self, the internal ruler,, 
immortal 

“ That which dwells in air, inside the air, and the 
air knows not, whose body the air is, which actuates 
the air from within, — that is thy Self, the internal 
ruler, immortal 

“ That which dwells in wind, inside the wind, and 
the wind knows not, whose body the wind is, which 
actuates the wind from within, — ^that is thy Self, the 
internal ruler, immortal 

“ That which dwells in the sky, inside the sky, and 
the sky knows not, whose body the sky is, whion 
actuates the sky from within, — ^that is thy Self, the 
internal ruler, immortal 
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That ’which dwells in the sun, inside the sun, and oiuF. 'vx 
the son knows not, whose body the snn is, which 
actuates the sun from ■within, — ^that is thy Self, the 
internal ruler, immortal. 

“ That which dwells in the regions of space, inside 
the regions, and the regions know not, whose body the 
r^ons are, which actuates the regions from within, — 
that is thy Self, the internal ruler, immortaL 

" That ■which dwells in the moon and stars, inside 
the moon and stars, and the moon and stars know not, 
whose body the moon and stars are, which actuates the 
moon and stars from ■within, — that is thy Self, the 
internal ruler, immortal. 

“ That which dwells in the ether, inside the ether, 
whidi the ether knows not, whose body the ether is, 
which actuates the ether from within, — ^that is thy 
Self, the internal ruler, immortaL 

“ That which dwells in darkness, inside the darkness, 
which the darkness knows not, whose body the dark- 
ness is, ■which actuates the darkness from within, — 
that is thy Self, the internal ruler, immortal. 

“ That which dtrells in light, inside the light, which 
the light knows not, whose body the light is, which 
actuates the light from ■within,— that is thy Self, the 
internal rpler, immortaL 

"Such are the elemental manifestations of the internal 
ruler ; now for his manifestations in animated nature. 

“That which dwells in all Uving things, inside all'HetofoBM 
living things, which no thing living knows, whose body Sii^ 
all living things are, which actuates all things living 
from within, — ^that is thy Self, the internal iuIct. im- 
mortaL 

“ That which dwells in the breath of life, inhide the 
breath, which the breath knows not, ■whose body the 
breath is, which actuates the breath from within, — that 
is thy Self, the internal ruler, immortaL 

“ That which dwells in the voice, inside the voice, 
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CteAP. VI. wHcl the voice kno^s not, whose body the voice-^, 
which actuates the voice from within, — ^that is thy 
Self, the internal ruler, immortal. 

" That which dwells in the eye, inside thb e;s?'e, which 
the eye knows not,, whose body the eye is, which 
actuates the eye from within,— that is thy Self, the 
internal ruler, immortaL 

" That which dwells in the ear, inside the ear, which 
the ear knows not, whose body the ear is, which 
actuates the ear from within, — that is thy Self,' the 
internal ruler, immortaL 

“ -That which dwells in the inner sense, inside tho 
inner sense, which the inner sense knows not, whose 
body the inner sense, is, which actuates the inner sense 
from within, — that is thy Self, the internal ruler, 
immortaL 

‘*That which dwells in the sense of touch, inside thfe 
touch, which the touch knows not, whose body the 
sense of touch is, which actuates the sense of touch 
from within, — that is thy Self, the internal ruler, 
immortaL 

“ That which dwells in the consciousness, inside the 
consciousness, which the consciousness knows not, 
whose body the consciousness is, which actuates the 
consciousness /rom within, — that is thy Self, the inter- 
nal ruler, itJimortaL 

iwuemtajw "That wMch sees unseen, hears unheard, thinks 
unthought upon, knows unknown; that other than 
toM. which there is none that sees, none that hears, none 
that thinks, none that knows : — ^that is thy Self, the 
internal ruler, immortaL Everything else is misery. 

** Hereupon Uddalaka the son of Aruna ceased from 
questioning.” 

From Brahman as manifested in the form of the 
Demiutgus or universal soul that permeates and ani- 
mates all things, the dialogue next passes to Brahman 
as beyond manifestation, the present aud visible Brah- 
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m vithin the lieart of every living thing 'the pure Gup. vi. 
light, the characterless fontal essence. 

“ Next Gai^ the daughter of Vachaknu spoke again : 

Eeverend BiShnoans, I will ask tins man two questions, 

If he can answer them, no one of you all can outvie the mb ot the 
him in exposition of the Self. They said, Ask him, 

GaigL 

“'YajAavalkya, said Gaigl, I rise to put two ques- 
tions to thee. I rise as some Eaja of Kali or Videha 
might rise to encounter thee, a father of heroes, with 
his bow strung, and with two sharp threatenmg arrows 
of cane in his hand. Answer me these questions. 
Yajfiavalkya said, Put the questions to me. 

* Yajhavalkya, she said, across what is that principle 
woven warp and woof, which they say is above the sky, 
below the eeu^th, and within which this earth and yonder 
sky exist, and all that has been, is, and is to be ? 

“ Yajhavalkya said : That principle that they say is 
above the sky, below the earth, and within which this 
earth and yonder sky exist, and all that has been, is, 
and is to — ^is woven waip and, woof across and 
across the ethereal expanse.^ 

" GargI said: Glory to thee, Yajliavalkya, that thon 
hast answered this my first question; now prepare 
thyself to meet the second. He said. Put it to me. 

-Gaig^ 

" She said : Yajhavalkya, acro^ what is that principle 
woven warp and woof, which they say is above the sky, 
below the earth, and within which this earth and 
yqnder sky exist, and aU that has been, is, and is 
to be? 

“ Yajhavalkya answered her again: That principle . 
that they say is above the sky, below the earth, and 
within wUch this earth and yonder sky exist, and all 
that has been, is, and is to be,- 7 is woven warp and 
woof across and across the. ethea«al expanse. And 1 

^ Etiiereal expune is a synonym of M^ya. 
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Chap. VL pray, said she, across what is the ethereal expr^se 
woven warp and woof ? 

itfawoTen “ YajftaTalkya said: Brahmans say that that across 
which the ethereal expanse is woven is the imperish- 
principle, neither great nor small, neither long nor 
totwsmortng gjjprt neither slowing like fire nor fluid like water, 
shadowless, without darkness, neither aerial nor ethereal, 
without contact with anything, colourless, odourless, 
without eyes or ears or voice or inward sense, without 
light from without, without breath or mouth. It has 
no measure ; it has nothing within it or without it. It 
consumes nothing, and is consumed of none. 

“ Under the dominion of this imperishable principle, 
Gai^ the sun and moon stand fixed in their places ; 
under the governance of this imperishable principle the 
earth and sky stand fixed in their places. 

“ Under the dominion of this imperishable principle, 
Gargi, the moments and hours, and days and nights, 
and fortnights and months, and seasons and years, 
stand fixed in their periods ; under the governance of 
this imperishable principle, Gargi, some of the rivers 
flow eastward from the snowy mountains, some west-* 
ward, and others in other directions. 

** Under the domitiion of this imperishable principle 
men praise those that give freely; the gods are depend- 
ent on the sacrifices, and the ancestral spirits upon the 
obsequial offerings. 

^ If a man presents oblations and sacrifices or tortures' 
himself for many thousand years in this life, and knows 
not this imperishable principle, his recompense is one 
that has an end. If, Gargi, a man quits this life 
without knowing this imperishable principle, he is 
helpless; but if he knows this principle he is ihdi6ed a 
Br^man. 

"This same imperishable principle, Gargi, is tnat 
which sees unseen, hears unheard, thinks unthought- 
upor knows unknown ; there is no other than this that 
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seen no other than this that hears, no other than this Chap. VL 
that thinks, no other than this that knows. It is across 
this imperishable principle, GrargI, that the ethereal 
expanse is woven warp and woof. 

“ Then GargI exclaimed : Venerable Brahmans, you 
may think it a great matter if you can save yourselves 
by making obeisance to this Rishi Never will any 
one of you all outvie this Rishi in the exposition of the 
Self/’ 

In the words of Sankaracharya, the Self is unseen. The seUis 
inasmuch as it cannot be made an object, but it is that 
which sees, inasmuch as it is a pure and unceasing act 
of vision itself. Elsewhere ^ he tells us that the Self is 
the object of the notion and the name ‘‘I/’ It cannot 
be heard, but it is that which hears, being a pure and 
unceasing act of hearing. It cannot be thought upon, 
but it is that which thinks, being a pure and unceasing 
act of thought. It cannot I* j known, but it is that 
which knows, being itself the pure and unceasing act 
of knowledge. It sees with a sight that does not come 
and pass away, like our sight, but with a sight that 
always is, a sight that. is its being, as the sun shines for 
ever with a light that is its own being. It is the Self 
that sees through, the eyes, hears through the ears, 
thinks through the thought, knows through the mind, 
of all living things. This is the present and visible 
Brahman, present in the heart of every creature, visible 
to the purified soul of the ecstatic seer. This is the 
Self that seems aud only seems to act and suffer in the 
acting and suffering souls, as the moon seems to move 
as the clouds scud past it This is the one and only 
Self beyond the hunger, thirst, and misery of metemp' 
sychbsis, and over this the world-fiction ,and all the 
figments that issue out of it are woven warp and woof. 

This is the goal, the final term. This, ever-present 

^ As in the farjrahamTmaiiagbhaBhya, i f .1, and YivekachildSmani, 
verse 127. 
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Iskap. yl fchoagh it be,'it is veiled from the hearts and eyes of the* 

■ mnltitade, and reveals itself only to the spiritnd vision 

of the perfect sage. He alone ban find himself one 
with the nniversal sonl, and one with the impersonal 
Self. 

The dialogue now process to point out how the gods . 
are all of them only local and particular manifestations 
of the one life that lives in aU things. It is one land 
the same divine being that fictitiously presents itself 
in every living being, to. fulfil a variety of function^ 
under all the variety of na^ ‘ and form and attribute 
- and power. 

VMtgdiiA “ TSett Vidagdha the soil of ^kala began to question 
him. YiyiLavalkya, he said, how many gods are there ? 

SSSEkSSw answered him according to the following 

ITivid or ennmerative text There are, he s|aid, as many 
^ ^ enumerated in the Nivid of the Vai^Vadeva&stra; . 
three and three hundred, and three and three thousand: 
Even so, said Tidagdha; how many gods are there then, 
Yajfiavalkya? Three and thirty, replied the Kishi 
Even so, said .Vidagdha ; how many gods are theie^ 
then, Yajtovaliya ? Six, he replied. Even so, said 
Vidagdha; tod again, how many gods are there then; 
Yajfiaval^a .? Three, he said. Yes, said Vidagdha ; and 
how many gods are there then, Yajfiavalkya ? Two, he' 
said. Yes, said Tidagdha; and again, how many gods 
are^there, Yajfiavalk^ 1 One and a l^f, he said. Yes, 
said Vidagdha; how. many gods^are there, Yajliavalkya ? 
One, he answered. Yes, said Vidagdha ; and what are. 
those three gods and three hnnd^d gods, and those 
three gods and three thousand gods ? 

‘‘Yajiiavalkya said: The glories of these are three 
and thirty. Which are those thirty-three ? asked the 
con of ^akala^ The eight Vasus, replied the Rishi, the 
eleven Rud^, and the twelve Adityas are thirty-one, 
and Indra and Prajapati make. thirty-three. 

^ Who are the Vasus? Eire, the earth, the air,, the 
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w«I.1dn« ^ snn, the s^y, the moon, end the stars, are gsap. yi 
the Vasus. In these .all places of recompense are con- 
tained, and therefore they are called the Yasns. 

‘*yra6 arc the B,adras? These ten organs of sense 
and motion in the living soul, together with the coni- 
mon sensory which is the eleventh organ, WKaii 
they issue upwards out of this mortal body they make 
mea weep, and for this reason . thev are called the 
Budras. 

“ Who are Ae Adityas ? The twelve months of the 
year are the Adityas, for these take all things. together 
with them in their course ; and for the reason that they 
take all things with them they are called the Adityah ' 

“ Who is Indra, and who is Prajapati ? Indra is the 
thunder,, and Prajapati is the sacrifice. What is the . 
thunder? The thunderbolt. What is the sacrifice t, 

The sacrificial victims.. 

“Who are the six gods? They are fir^ earth, air, 
welEin, sun, and sky. They are six, for all things ate 
these six. 

“Who are the three gods? ^ey are these three 
worlds, earth, air, and sky.; for all these gods are in 
these three. Who are the two gods ? They are food 
hnd vital air, or Pumsha and Hiranyagai'bha. Wlio 
is the god that is one and a half ? -The wind that 
blows. 

“ Hereupon they cried out: This wind that is blowing 
seems to be one, how. sayjsst thou that it is one and 
a half? Y^havalkya replied: It is one and a half 
(adkyardha) because everything grows up {adhyardh- 
wt%) in it. Who is the one god? ask^ Yicbgdha. 
l^navalkya said : It is the breath of life. It is the 
Sell. They call it That. 

“He who knows that Pumsha, that livix^ beinj^ 

. Whose body is the earth, whose eye is fire, .whose inward 
sense is light, in whom all are one who live in thebody^ 
he indeed has knowledge. Yajhavalkya, said the son 
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Chap.ti. of ^akala, I know that Purusha,'iu whom all that live 
in the body are one, about whom thou speakest : it is 
this very living soul that is in the body. Tell me then, 
son of Sakala, said the Rishi, what is the^ divinity^ of 
that embodied soul ? It is the assimilated portion of 
food, said Vidagdha.” 

Vidagdha puts question after question to Tajfiaval- 
kya, till the Rishi again proclaims that all things in the 
world, and the ethereal expanse, or world-fiction, out of 
which they proceed, are woven web upon web across 
the one underlying reality, the spiritual essence. Brah- 
man. 

“ This Self is not this, not that : imperceptible, for it 
cannot be perceived; indiscerptible, for it cannot be 
parted asunder ; illimitable, for nothing can be placed 
beside it ; inviolable, for it cannot be hurj^ or injnreci 
vidJifirdhafMiiN’ow I ask thee what is that Purusha, that spiritual 
essence, revealed m the mystic doctrines, that trans- 
cends those other Purushas or embodied souls ; aiXd if 
thou canst not tell me, thy head shall fall off. The son 
of Sakaja did not know that Purusha, so his head fell 
off ; and as his disciples were carrying home his bones 
to bum them on the funeral pyre, thieves stole them, 
taking them to be some other thing. 

Meanwhile Yajfiavalkya said: Holy Brahmans, any 
one of you who wishes may question me, or you may 
all of you put questions to me ; or I will put questions 
to any one of you that you may choose, or to all of you. 
But the Brahmans had no heart to answer him. 

“So Yajnavalkya put a question to them in these 
verses. Man, he said, is indeed like a tree of the forest; 
down, what his hair is the leaves, his skin the outer bark. The 
mw?^^ blood trickles from his skin, as the sap trickles fromlhe 
bark ; wound him, and the blood will flow like sap from 
a tree that is split open. His flesh is the inner bark, 

1 Pmnity here means inform- says that the body is built up out 
ing cst plastic principle. Vidagdha of materials assimilated f irom food. 
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the flesh about his bones is the membrane about the ceup. YL 
woody fibres, his bones are the wood within, and his 
marrow is the pith. The tree is cut down, and the tree 
grows p anew from its root; a mortal is cut down by 
death, bu what root has he to grow up from anew? 

Say not from procreation, for that comes not from the 
dead but from the living. The seed-sprung tree that 
has^ seemed to die springs up again apace, but if they 
tear up the tree by the roots it cannot grow again. 

Man is cut down by death, what root has he to grow 
again from? You may say that he is abeady born 
again, but this not so; who then can again beget 
him?” 

The Brahmans were unable to answer Tajhavalkya, 
not knowing that the soul, as it passes from body to 
body, has one continuous life, as being one with, and 
only in fictitious semblance severed from, the one and 
only Self that is the root of the world. After thus 
putting his successive opponents to silence, and over- 
awing the whole assembly, the Rishi remains in undis- 
puted possession of the prize, the thousand head of 
cattle. He sums up the whole matter in the following 
words, which close the discussion : — 

•"The Self is thought and bliss, the wealth of theTheaumoftha 
sacrifice, the final goal of the sage that knows it, and Ecstatic imiuu 
perseveres in ecstatic union with it,” is the goat 

In the next book of the Brihadaranyaka TJpanishad 
we have an account of two later interviews between 
the Rishi Yajhavalkya and the Raja Janaka. Princes 
are frequently mentioned in the IJpanishads as taking 
a leading part in theosophic discussions. 

“Janaka of Videha was sitting giving audience, and-^^^ gu^ 
YajAavalkya came before him. He said : Yajftavalkya, Their oSSiS 
what have you come for ? Do you want more cattle, 

0^ do you want subtle disputations ? He said : I want 
both, great king.” 

Yajhavalkya proceeds to question Janaka about the 



176 THE PmLOSOPHY 

Our. TL iostmction he has received, from his various 'spiritoe) 
' directors, points out how each of them hasonlj 
taught him about the Self in some one or other of 
locd and particular manifestations, a knowledge of 
which leads onl 7 to transitory recompehsd^, not to 
extrication, from metempsychosis. 

“ Then Janaka of Videha came down from his seat 
• and said : Glory to thee, YajAavalkya; teach me mote.. 
The ^hi said: Great king, thou art thoroughly 
equipped with these mystic instructions that thou hast 
received, as is a man who has provided himself with a 
carriage or a boat, being about to start on a long jour^ 
ney. Great and rich, versed in the Vedw and informed 
of mystic doctrines as thou art, when thou quittest this 
life whither wilt thou go t 1 do not know, said Janaka, 

. where I shall go. Then I will tell thee where thou wilt 
go, said the RLshL Say on, holy sir, replied the prince. 

“This Turusha that is in the right eye is named 
Indha, but for the sake of mystery men call him Indra : 
for the gods love mystery and hate familiarity. 

“ihe Purusha in the left eye is his wife Viraj. 
Their meeting-place is the ether in the heart, their 
nourishment is the blood within the heart, their coverlet 
is the network of arteries in the heart, their path of 
transit is the artery that goes upward out of the heart; 
The arteries, minute as a hair split a thousand times, 
converge into the heart, and the food proceeds along 
these; so tkat the tenuous involncrum has a more refined^ 
kind of nutriment than the body. 

“ When the sage has passed through the body to the' 
tenuous involncrum, and through the tenuous. involu> 
cmm to the beatific vesture in the heart, the forward 
vital air is the eastern quarter, the vital air to therleft 
is the south, the hinder vital air is the west, the upward 
vital air- is the north, the upper vital air is the spa e 
above, the nether vital air is the space below.. The 
vital airs are the regions of space.” 
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In th^eatlfic y^stiue and in. the state of dieandess Csat. Tt 
deefi the sage tetums to nnity -with the vital air, that 
is, with the -universal souL In the. state of ecstasy 
he >nAirfla this Universal, sottl ' to disappear into the 
ehancterless Self, of which YajUavalkya .proceeds to 
speak; 

“ This gnmft Self is not this, not that; imperceptible, 
fornt cannot be perceived; indis&erptible, for it canno 
be parted asunder ; illiinitable, for nothing, can be placed 
beside it; inviolable, for it caimot be hurt or injured. 

O iT ftnftTrft, thou hast reached ..the point where there is 
nc| more fear. Janaka of Yideha said: 'May this salva- 
tion come to thee also, Yajhavall^a, for teaching me 
about this spiritual realify that is beyond all . fear. 

Glory to thee: here is this kingdom of Videha, and 
here am I, and both are thine.” 

The text, 0 Janaka,^ thou hast reached the point 
whero'there is no more fear, is One of those most fre- 
•huentiy quoted in the works of the Indian schoolmen. 

The' point beyond all feat is the pure spiiitmd essence;- 
Brahman, on reaching which there is no further fear of 
birth and the miseries of life .and death. The ]^hi 
.has lifted the veil of illusion, and thus enabled Janaka 
to see the sole reality, the one and only Self, and to 
recognise, and by recognition . recoTcr, his own unity 
with it. The story of YajAavalkya’s next . interview 
with Janaka is as follows. : — 

“ YajAavalkya went again before Janaka, the Eaja 
of Videha, and thought as he went that this time he 
would not say an 3 rtbing. Janaka of Videha and Y^na- ^ 

valkya had, however, formerly talked togetl^.at a- "** 
sacrifice to the fire-god Agni and Yijhavdlkya had 
promised Janaka to grant the next request that he. 
might have to make of bim. Janaka now chose as his 
. qasst permission to ask ' any question he liked, and 
YlgUavalkya grouted- it. The’ Baja first asked him : — 

^ Mhaj/tm «a( JaiMa 'tL 
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Chat. VI. “ Yajfitavalkya, what light has man? The light of 
the sun, great king, said the Rishi. It is by the light 
of the sun that he sits down, or goes about and does his 
work, and comes home again. The Eaja'said : It is as 
thou sayest, Yajhavalkya. 

“ But when the sun has set, Yajiiavalkya, w'hat light 
has man ? The. light of the mocfti, the Eishi answered. 
It is in the light of the moon that he sits down, or goes 
about and does what he has to do, and comes home 
again. It is as thou sayest, Yaj&avalkya, said the Baja. 

“ But, Yajiiavalkya, when the sun has set and the 
moon has set, what light has man? A fim, he an> 
swered, is his light -It is by the light of a fire that he 
sits down, or goes about and does what he has to do, 
and comes home again. The Baja said : “ It is as thou 
sayest, YajUavalkya. 

“ But, Yajiiavalkya, when the sun has set, and the 
moon has set, and the fire has gone out, what light has 
man? The voice,i he answered, is his light: it is by 
the light of the voice that he sits down, or goes about 
and does what he has to do, and comes home again ; 
for when a man cannot see hjs hand before him, he 
walks in the direction that a voice is heard in. The 
Baja said : It is as thou sayest, Yajfiavalkya. 

“Bu<^ Yajiiavalkya, when sun and moon are set, and 
the fixe is out, and all sounds are hushed, what light 
has man? He answered: The Self within him is his 
light : it is by the light of the Self that he sits down 
or goes about, does what he has to do, and comes home 
again.” 

In explanation of this last verse, ^ankaracharya says : 
“ In every state the mind has some light to act in, a light 
that is other than the body and the senses. Ill the 

1 " In. » cloudy night in the he hears about him, or it may be 
rainy season a man cannot see his by the barking of a dog, the bray^ 
hand before him. B[e is guided ing of an ass, or other signs of 
in his movements by the voices viUage life/’ — Banlixtt*achiiry€L 
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making" state it acts through the hodUy organs in the Chap, vi. 
light of sun, or moon, or fire. In the dreaming state, — 
in the state of dreamless sleep, and in the \paking state, 
whem there is neither sun nor moon nor firelight to 
guide it in its actions, it still continues to act, and does 
so in^some light that is incorporeal and immaterial. 

In dreaming a man sees himself meeting with or part- 
ing from his friends, and on waking from sleep without 
a dream he stiU is conscious that he has slept in peace 
and without a cognisance of anything. This immaterial 
li^t* is the light of the Self, which is other than the 
body and the senses, and illumines them like the ex- 
terior light, and itself requires* no light’ from outside 
itself. This is the light within." To .return to the 
text.' 

" What Self is that ? asked the prince. The Eishi The tme u^ht 
said*: It is this conscious soul amidst the yitd airs, the 

ii6srtk 

light within the heart. This Self, one and the same in 
every mind and every body, passes through this life 
and the next life in the body, and seems to think and. 
seems to move. The same Self, entering the dreaming 
state, passes beyond the world of waking experience, 
beyond the yaried forms of metempsychosis. 

This self-samQ Self is bom, and as it enters into a 
body is involved in the good and evil deeds that attach 
to the metubers and the senses; it passes up at deat]i 
out of the body, and leaves them behind. 

“ This same Self has two stations : any given present 
embodiment, and the embodiment that is next to fol- migmtinff 
low. 4-^d there is a third place : the state intermediate 
between the two— the place of dreams. Standing in 
the place of dreams, it sees both these stations, this 
embodiment and the embodiment next to come. In 
the place of dreams it steps on to the path it has made 
itsell to the next embodiment, and sees the pains and 
pleasures that have been in earlier lives and are to be 
in after-lives. When it proceeds tb^ dream, it takes to 
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Chap, vl itself the ideal residues of its waking experiiaice 

former lives; it lays aside the body; it fashions for^ 
ittitoep'the itself an ideal body, and dreams in its own light, and 
dnw'woild. then the Self is its own light. In the dreaming state 
there -are no chariots, no horses, no roads ; but it pre* 
sents to itself chariots, horses, and' roads. There are 
in that state no pleasures, no joys, no raptures; but it 
creates for itself pleasures, joys, and raptures. There 
are no houses, no pools, no rivers; but it projects 
before itself houses, pools, and. rivers, for it is st^ in 
action. 

" Therefore there are these verses. In sleep it lays 
aside the body, and itself unsleeping looks upon the 
visions of its sleep. It takes its r^iant imagery with 
it, and again enters the place of waking experience, for 
it is the luminous Self, the one spirit that is ever pass^ 
ing onward. 

" Keeping alive with the vital air its vile nest the 
body, it soars beyond its nest : it goes where it lists, 
the immortal, luminous Self, the one spirit that is ever 
passing onward. 

"In the place of dreams ^ it. passes upward, passes 
downward, in its own light : it projects a variety of 
shapes before itself, dallying with women, laughing,, 
or it may be seeing perils. 

"Men see the garden*" that it strolls in, but no man 
sees the Self Itself. They say they cannot rouse it 
when it is asleep. 

“K at part of the bbdy to which this does not come 
back again is hard toheiftl; it is blind, or deaf, and 
lifeless. Some, indeed^ say that the place of dreams is 
not aa intermediate position, but the same as the place 
of waking experience, because it sees the same things 

^ In iti dxeuosthe soul rises to tic^tion of a fatnre <m, higfafr 
fhe poB^jQn of a god, or desoe^ or lower, as it may than, itr 
to toe state of one of Ihelower abi* preset hmoan embodiment* 

mah. Tfaisitdoe&utremiiiiaoeiioe * The dream-world. 

%tlca fermmr embodiment, or In an- 
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Its dreams as it sees wLen awake ; but this is not so. ohap. vl 
In dreaming, the Self is its own light, Janaka ex- 
claimed: Holy sir,. I will give thee a thousand kine. 

Teach me again, that I may be liberated from metem- 
psychosis, 

“ Yajiavalkya said : ,This same Self, after rejoicing 
^d^patiating in its dreams, and seeing good and evil, 
pisses into the peaceful state of dreamless sleep ; and 
thence again flits back into the place of dreams it came 
from,, back to other dreams. It is not followed by the 
good or evil that it sees itdelf do in its dreams, for the 
Seif is not really in union with the bodily oigans. It 
is as thou sayest, Tajiavalkya, said the prince. Holy 
sir, 1 give thee a thousaiftl Vine* Iteach me again, that 
1 may be liberated. 

' “ YajAav Ikya said%: ^5Phis same Self, after rejoicing 
at^ expatiating in the waking state, and seeing good 
arid evil, flits again into the place of dreams. 

-^fhis Self passes from dreams to waking life, and ffiniisaftfaa 
from waking life back to dre&ms ; in the same way as a 
flsh swims from one bank of a river to the other, from 
riverside to riverside. 

"This Self passes into the state of dreamless sleep, stnduoftk* 
and in that state desires no pleasures and sees no dreams ; 
in the same way as a kite or falcon, tired of flying about . 
in the firmament above, folds its winsrs .and cowers in. 
its nest. 

"There are in man arteries' thin as a hair split a 
thousand times, filled with ^aids white, bine, yellow, 
green, and red.” 

These ramtiy in all directions through the bttdy, the 
tenuous involucrum is Ipd^d in them, and the ideal 
tetidues of the experiences of former embodiments 
adhere to the tenuous involucrum, and accompany it in 
its passage from body to body. These ideal residaes 
famish the imagery of dreams,/ and dreanu point .back 
to the former lives of the soul, or forward to its future 



THE PHILOSOPHY 


1Z2 

Caa. YL lives. The tenuous involucrum is the body of the sleop 
ing souL 

“Novr vfhatever peril a man sees when he is awake, 
he may also see in his sleep. Enemies kiU hiiij or take 
him captive, or a wild elephant chases him, and he 
falls into a pit. 

“ Whatever peril he sees awake, he sees asleep through 
the force of illusion ; but when, in the same w'ay as m 
his dreams he had seemed to be a god or a king, he 
comes to know that he is all that is,— -this is his highest 
position. 

i,ibemtion to “ ^^8 iutuitiou of his oueuess with all that is, is his 
8^^ of exemption from desire, and freedom from the 
from Jufw. 8nd evil that prolong the migration of the soul ; 
his state in which there is no more fear. The soul in 
the bosom of the Self is conscious of nothi g within or 
without him, even as a man in the arms of his beloved 
wife ceases to be conscious of anything within him or 
without him. This oneness with all that is, is the state 
of the fulfilment of all desires, the state of satisf^tioii 
in oneself and of exemption from desires, the state in 
which there is no more sorrow. 

AnautoreoMt “ In this state a' father is no more a lather, a mother 
no more a mother, the spheres of recompense are no 
^ceofthe gpj^eres of recompense, the gods no longer gods, 
the Tedas no loipger Yedas. Here the thief is a thief 
no more, the Chandala a Ghap^ala no more, the Faul- 
kasa no- more a Faulkasa, the holy mendicant no more 
a holy mendicant, the anchorite an anchorite no more. 
He is no longer followed by his good works, no longer 
followed by his evil works ; for now at length he has 
passed beyond all the sorrows of his heart.” 
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CHAPTEK VIL 

TH2 SENSATIONAL NIHILISM OF THE BUDDHISTS-^ 
THE COSMOLOGY OF THE SANKHYAS. 

** Suppose yourselves gazing on a gorgeous sunset. The whole western 
heavens are glowing with roseate hues. But you are aware that in 
half-an-hour all the glorious tintd will have faded away into a dull 
ashen grey. You see them even now melting away before your eyes, 
although your eyes cannot place before you the conclusion that your 
reason draws. And what conclusion is that ? That conclusion is that 
you never, even for the shortest time that can be named or conceived, 
see any abiding colour, any colour which truly is. Within the millionth 
part of a second the whole glory of the painted heavens has undergone 
an incalculable series of mutations. Before any one colour has* had 
time to be that’ colour, it has melted into another colour, and that other 
coloTir has in like manner melted into a third, before it has attained 
to any degree of fixedness or duration. The eye indeed seems to 
arrest the fieeting pageant, and to give it some continuance. But the 
senses, says Heraclitus, are very indifferent witnesses of the truth. 
Season refuses to lay an arrestment on any period of the passing scene, 
or to dedare that it is, because in the very ^ of being it is not ; it 
'has given place to something else. It is a series of fleeting coloius, no 
one of which t3, because each of them continually vanishes in another.** — 
Febbisb. 

So far the primitive thesis of Indian philosophy has 
been presented tp the reader; it is time. to present the 
primitive antithesis, and also the nevr position taken 
up by a later school of Indian thinkers with the purpose 
of superseding this antithesis, and of gaining a firmer 
footing by means of a cosmology approaching more 
nearly the convictions that work unrecognised in the 
popular mind. As has been said already, in the absence 
of historical data, the only methodical exposition of 
early Indian philosophy that is possible, must he the 
presentation of theses and antitheses that in their 
succession made up its process. 


Chap. Vlf. 

The doctrine 
o{ Uie blank, 
the first anti- 
theajji. The 
original no- 
bhingneM of 
theBaddllist^ 
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The primitive thesis, the original Indian costhologicNii 
conception, is that of the fictitious nature of the world, 
and of the various forms of life that migrate through 
it in body after* body, in age after age, and of the 
sole reality of* the one impersonal Self. The prindtive 
antithesis is that therie is no such impersonal ' Self, nor 
spiritual reality underlying the world of passing sem- 
blances. Sensations and the ideal residues of sensations 
are the only things that are ; and these are only sem- 
blances or fleeting shows, that come out of* and pass 
back into a fontal nullity, void, or blank. The things 
of sense are fictitious presentments, but not fictions that 
replace at the same time that they conceal, a reality 
beneath: the mirage of life is an aerial vision that 
covers no expanse, unless it be an expanse of nothing- 
ness. The things of sense^ only sensations variously 

assorted, rising' and passing away at every moment 
like the shifting colours of a sunset, cloud:^ All things 
are in unceasing flow, and the soul itself is only a Series 
of sensations and ideal residues of sensations. There' 
is no inner light, no perduring Self within ; the sensa- 
tions jind ideas flit by lit up with their own light, and 
each several stream of these is a migrating soul. The 
sotd in every successive life has nothing but misery to 
look forward to ; and the highest end of aspiration is 
lapse into thatvoid, a return to the primeval nothing- 
ness, a final .extinction. In the philosophy of tihe 
Upanishads, the mind of the perfect sage is said to be . 
blown out like a lamp as he returns to union with the 
one and only Self. In. the philosophy of the Indian 
sensational nihilists, the successive mental modes are 
the mind, and the mind is the only soul. This mind 
or soul is extinguished as the sage returns to the 
aboriginal nothingness of things. .The liberation 
proxmsed in the IJp&idshads is a return to the pure 

^ shhOftooeors ia the seocmd (^ter M&niav&cba^ 

diurteuuMigf^ to wiiii^ ^ fiewW may refer fw 
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Mite of the soul as characterless being, thought, ceap. vil 
blessedness. The liberation promised by the Indian 
nihilist is a return to the void beyond the miseries of 
the phantaemagory of metempsychosis. It is ITirvapa, 
extinctioti, return into the fontal nullity. All things 
have come out of nonentity, and shall pass back into 
nonentity ; and as soon as it has fully learnt its un- 
reality, the soul shall pass back into the primordial 
nothingness. 

This doctrine of the emanation of migratiliS souls The doetrhio 
and the spheres of recompense ont of an original non- uoi 
entity, is as old as the Upanishads, and appears in 
text of the sixth lecture of the Chhandogya Upani- 
shad : “ Existent only, my son, vas this in the begin- 
ning, one ' only, without dna^ty; 3 ome indeed have 
said. Non-existent ohly was this in^e h^innibg, one^^ute^ 
only, 'Without duality, and the existent proceeded out 
of the hon-existent. But how should this I«;80 ? how 
should entity -emanate out of nonentity? This then 
was^existent'only in the beginning,. 9ne only, "without 
duality.” 

Tins passage ref^ either to philosophical forerunners 
of the Buddhists, or to the Buddhists themselves. It 
is easy to sm how the teaching of the primitive Brah- 
manical philosophers would at once provoke opposition. 

Ill the earliest and the rudest age, as in the latest and 
richer in hereditary culture, there trill always be 
people that fail to see the necessity of finding a posi- 
tive reality at the root of things, and mistake a shallotr 
wit for a deeper 'wisdom ; to whom the l%ht within is a 
piece of transcendental moonshine. These primitive pajauM Mit 
Indian sensationalists have so far the advantage over 
thi sensatkmidists of the present day, that they do not 
tacitly substantialise their sensations, or invent such 
bangs ahstcaetioBS as a background of permanent 
poesibdlitiea of sensations, to replace ihe realities they 
seek to esplode. In this Jndia.n proclaniation of ai^ 
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Chap, vil aboriginal vactinm or blank, whicb either alreldy was' 
Tuetoi OT afterwards became Buddhism, the inner light, the 
hnpe^'SQual Self or Brahman, is replaced by zero. The 
iBjwra pessimism, metempsychosis, md Maya, AvidyS) the 
primitire world-fiction, are retained. There is the. 
same dread of every future state of life, and the '"same 
teaching that inertion, not exertion, is the path of 
extrication ; and that the sage must loose himself from 
every tie, turn his back upon the world, and make all 
things disappear by a prolonged effort of abstraction, 
by a rigid and insensible posture of body, and by 
apathy and vacuity of mind. The phantasmagoiy of 
metempsychosis is a series of sensations and ideas, 
reproducing each other like plant and seed and seed 
and plant The successive scenes present themselves 
that the migrating souls may find the recompense of 
theit good and evil works; in higher and Idvrer emhodi* 
ments through seon after seon, in conformity with the 
law of retribution. The migrating souls are themselves 
as unread as the spheres through which they pass. The 
so^d^ is identified with the min d ^ of the Brahmanical 
philosophers; and the, mind is said to exhibit itself 
illusively in the twofold aspect of subject apd obj^t of 
consciousness. The process of things is thus pictured 
as so many series of sensations variously grotiped, pre- 
senting themselves to so many migrating sentiencies ; 
th*e sentiencies themselves being in turn only so many 
series of sensations and ideal residues. Everything is 
momentary, everything is fluxional, like the fugitive 
colours of sunset doud. The sensations and ideas 
I»ss on, lit up with their own light ; and beyond them 
the^ is nothing but the void, the primordial nothing- 
SSf ******^ n^. There is no longer any real Self to be clothed 
Upon with the successive involucra of the^ Brahmanical 
philosophy. The investitures of the Self, the Koshas . 
of the Tfpanishads, become the aggregates of experien- 

^ Itimn, * BwddkL 
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t»l jelements, the Skandhas of the Buddhist philosophy. Celr. vii. 
Buddhism is the philosophy of the Fpanishads vith 
Bialmian left out There is no light of lights beyond " 
the darknesr of the vorld-Sction. The highest end and 
final hope of man is a letnm into the Tacuum, the 
aboiigmal nothingness 6t things. This is Nirvatta, the 
extinction of the soul ; and the path to it is the path of 
mention, apathy, and vacnity. 

This then is the primitive antithesis. AsadvAda, 
^Enyavada, the theory of the unreality of all things, the 
tenet of the void or blank, is set up in opposition to 
Brahmavada, the doctrine of the fontd spiritual essence. 

This antithetic doctrine of the emanation of all things 
out of nonentity, is explained and redargued by ^nka- 
i^harya in his gloss on the aphorisms of the Yedanta.^ 

The Yectenb ..is the philosophy of the TJpanishads in its 
later and systematic shape. The Upanishads are them- 
selves often called Yedantas, or final portipns of the 
Yeda. 

“The Buddhists,” he says, .“try to prove that what 
is comes out of what is not, according to a formula thi^ 
have that nothing that comes out of another thing can 
come out of it without the previous suppression of that 
thing. Thus -it is only from a seed that has already 
ceased to exist that a plant begins to germinate ; only 
from milk that has ceased to exist that curds are prcn- 
duoed; only from a piece of clay that has ceased to 
exist that a pot is made by the potter. They say that 
if things emanated out of an imperishable principle 
such as the impersonal. Self, anything might emanate 
from anything; there being no particularity, as there is 
bo limit to tire po^wer of such a principle. The plant, 
the curds, and the pot come into being out of the 
already non-existent seed, milk, and day. They hold 
-then that entity einanates out of nonmitity. 

“ The reply we make is that entity cannot ernanate 
* iSstliakamliiiliuabhlabTB, U. 2 , z6. 
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out of nonentity; wliat is cannot come out of wh t-is 
not. If every cause is alike already non-existent, it is 
senseless to talk of particular things only emanating 
out of other particular things. Grant the seed, the 
millr, the clay, and so forth, to be akeady nonentities, 
being suppressed to make way for the plant, the curds, 
the plot that come into being out of them, and there will 
be no difference between these several nonentities, they 
being all characterless alike; just as there is no dif- 
ference between the horns of a hare, the flowers in the 
sky, and the like pieces of absurdity. Thus the Bud- 
dhist plea that everything in particular must emanate 
out of something in particular, the plant, out of a- seed 
and nothing but a seed, and so on, comes to nothing,* If 
things 6an come out of a characterless nullity the plant, 
the curds, the pot, and so forth may coma out of such 
mere nullities as the horns of a hare aud the flowers 
in the sky, and every one sees that this is not the 
case. 

If, on the other hand, the Buddhist contends for a 
difference between this, that, and the other nullity, just 
as dus^ that, and the other lotus differ, this being blue, 
that red, and the other white his nothings will become 
somethings, as much aa the lotuses themselves are 
somethings. A nothing cannot give birth to a some- 
thingtfor the veiygood r^on thatra nothing is a nothing. 
The horns of the hare and the flowers of the dky are 
nothings, and as nothings they give birth to nothing. 

If entity came out of nonentity, every entity that 
has come into being would be nonentitative, and this is 
not the ease, for every one can see that each and every 
entity is eiititative in its own particular modes of being. 
Everything is of the same nature as that out^of wnich 
it has had its origin. Ko one imagines the pots that 
have been made of clay, and retain the nature of clay; 
to have been woven out of threads, or imagines textile 
fabrics to have been fashioned out of clay. Every one 
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is suflBciently aware that earthenware things are only Chap, vit 
new forms of earth. 

** As for the Buddhist assertion that things that are 
come xut of things that are not, nothmg coming into 
being prior to the suppression of the' thing it came out 
of,— this is false. Every one sees that things can only 
be made out of things that continue to exist ; bracelets 
out of gold that continues to have its being in the 
bracelets, and so on. If you suppress the proper nature 
of the seed, the power of germination and the future 
plant are suppressed along with it- The plant pro- 
ceeds just out of those elements of the seed that have 
not perished, hut which go on existing in the plant that 
grows up out of them. This tenet, -then, of the emana- 
tion of the existent out of the non-existent is inadmis- 
sible; iiiasmuch as we see, on the one hand, that entity 
does not issue out of nonentity, — ^yon cannot make a 
bow out .of a pair of hare’s horns, or a garland out of 
sky-flowers; and, on the other hand, that entity does 
issue out of entity, as golden trinkets are made out of 
existing gold, and other things out of things that are." 

It is thus that Sankai^haiya refutes the Asadvdda, 
^Unyamda, or nihilism of the Buddhists. Elsewhere he 
points out that the last residuum of abstraction car- 
ried to its highest point is not nonentity, but entity. 

The entity thus reached is, of course, a pure indeter- 
mination of being; and the principle of movement to 
account for the existence of all the variety of life is 
found in Maya. AU differences are figments of illu- 
sion ; the pure indifference of being, thought, and bliss 
alone is true. 

Let us now see how the great Indian schoolman 
States and refutes the Vi^Mnavdda or sensationalism 
of the Buddhists. 'The statement and refutation of this 
theory also are taken from his gloss on the aphorisms 
of the Vedanta.^ 

^ |§firiralc«mimSn8{lbhidija it 3 , 28, 
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OH43P.- VII. “ The theory of the sensationalists proposes to account 
S'lAk^ for the whole world of everyday life, with its cognitions 
SSSjSid?’ cognisable objects, as something internal, as only a 

migrating sentiency. 
They say that even if there were things ohtside the 
mind, the distinction between the perceptions and 
the things perceived could oidy be furnished by the- 
mind itself. If you asjc, they say, how it can be known 
that all the things of daily life are. internal to the mind 
and that there are no outward things, it must be re- 
plied that external things are impossible. The external 
things you plead for, they continue, must be either 
atoms, or masses made up of atoms, such, as posts fuid 
, pillars and the like. Now, atoms cannot present them- 
selves as posts and pillars, for the^ is no presentation 
of an atom; nor, again, can masses of atoms present 
themselves as posts and pillars, for. you could hot say 
whether these posts and pillars were the same or not 
the same as the atoms. In the same way it mey be 
showHjj they say, that the external things are nOt.uni^ 
versala, or qualities, or actions,'' 

We do not know that the post is a mass of atoms, 
because we do not know that the several atoms, each of 
which is beyond all perception, can come together in 
such a way as to form a mass that can be seen and 
handled. Again, if . the posts and pillars and qthfflc 
‘ outwsurd things are not atoms, or made up of atom% 
they cannot pkced under the category of substance. 
The sensationalist is represented as employing the lan- 
guage of the Naiyayikas and Yai^eshikas, and requir- 
ing to find some one or other^ of their categones under, 
which to place the outward thin^ which are undw 
dispute. They cannot be placed under the.heachof 
substance, for substances are, in the Naiyayika and 
Vaiieshika philosophies, atomic aggregates. The seir 
safiohalist proceeds to try whether they can be/placed 
under either of the three categories of universality, 
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quality, or action, tliere being no other category under Cnkt. viL 
which liiey could possibly be ranked* He finds tl^t they 
cannot, for every universal, every quality, and every 
action ia either one with the thing to which it belongs 
,or not one with dfc If it is one with it, the thing ia a 
thing no more ; if it is not one with it, it cannot stand 
to it in any other relation than that of an independent 
thing outside it, and such an independent thing it 
cannot be. Such appears to be Anandagiri’s explana- 
tion of thh obscure argument: . 

. "Further, they say, the particularisation of the 
several cognitions as they succeed each other in the 
mind, in such a way that this is a cognition of a post, 
that of a wall, this of a water-pot, that of a piece of 
cloth, and so on, — ^this particnlarisation supposes some 
distinction in the cognitions themselves, and you must 
admit that uhe cognition has the same form as the object 
cognised. This once admitted, the hypothesis of the ex- 
istence of external things is gratnitons; for the forms of 
the objects are not without but within the cognitions. 

"Again, as the perceptions and the percepts are 
always presented simultaneously, and as if one be not 
printed the other is not presented, they are insepar- 
able. They would not be inseparable if they were not 
really one in nature; for if they were two different things, 
there would be nothing to prevent the presentation of 
the one in the absence of the jpther. There is* there- 
fore no external world. 

" The nature of external perception is similar to 
that of a dream. . The presentments we caU posts and 
pillars and so forth, appear to us in our waking expe- 
rience in a relation of subject and object; precisely in 
tbft same way that the presentments of a dream, of an 
illusion, of a mirage, or of a reverie, appear to us in the 
relation of subject and object; and in each state equally 
in the absence of any things external to ns. In each 
atate the presentment are alike presentments. 
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Chat. VII. 70a ask iis, they proceed, how to account for all 

- the variety of the .presentments of the senses, in the 
absence of .external things to give rise to that variety; 
it may he replied that this variety proceeds from the 
. variety of ideal residues of past sensations. There has 
been no beginning to the process 0 Ahe aeons ; and thus 
there is no reason to deny that sensations give rise to . 
ideas and ideas to fresh sensations, in the same w^y 
that the seed produces the plant and the plant the seed 
in endless progress, and thus give rise to all the variety 
that is around us. You, they say, no less than we our- 
selves, teach that iu dreams and reveries the variety of 
the consciousness arises from the variety of residual 
ideas or mental images, and there is proof enough that 
variety of ideas is followed by variety of presentments, 
and want of variety in the ideas by want of variety in 
the presentments. We do not allow that the variety 
in perception is due to the action of external things. 
And thus again we assert that there is no extewial 
world.” 

Such is ^ankaracharya’s statement of the Buddhist 
theory’ of sensationalism. His refutation of that theory 
proceeds upon an appeal to the primitive convictions 
of the human race. The reader will be interested in 
remarking to how great an extent the arguments of 
Seid and his successors are anticipated by the Indian 
schoolmen peitmps more than eleven hundred yeaia 
ago. The refutation is as follows : — 

B'askaA* ^To all this we reply that external things do exist. 
JSSSSelSlL Itis impossibls to jud^ that external things have no 
**°' ^ * ^ * emtence, and why ? because we are conscious of them. 

In efvety act of perc^tion some one or other outwa.rd 
thing is presented to the consciousness, be it post or 
wall, or cloth or jar, or whatever else it may be ; and 
that of which we are conscious cannot but exist If a 
man, at the very moment he is conscious of outward 
things through his senses, tells us that he is not con- 
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ficious of them, and that they have no existence, why chaf. vil 
should we listen to him, any more than we should 
listen to a man who, in the moment of eating and 
enjoymg, told us that he was not eating and was not 
enjoying what he ate ? 

" Perhaps you will reply that you do not say you are 
not conscious of any object, but only that yon are not 
conscious of an object external to the consciousness. 

Yes, it is true that you say this, but you say it in the 
plenitude of your self-conceit, and you say nothing 
that you can prove. The consciousness itself certifies 
to us that the thing is external to the consciousness. 

Ifo one is conscious of the post and the wall as forms 
of perception, and every plain man knows that the post 
and the wall are the objects of perception. It is thus 
that all ordinary people perceive things. The. sensa- 
tionalists repudiate external things and at the same 
time talk about them freely, as when they say that the 
percept is internal and that it only appears to be ex- 
ternal They are all the while dealing with a percep- 
tion that all the World knows' to he external; and as 
they insist on refusing an external world, they say the 
external thing only seems to he external If there be 
nothing external how can anything seem external, that 
is, be like an external thing ? No one says; Vishiju- 
xnitra looks like the son of a childless moth^. If we 
are to accept the truth as it Is given to us in onr expe- 
rience, we must affirm that the thing perceived is pre- 
sented externally, nett only that it Is presented like an 
external tiling. 

I suppose you will rejoin that you decide that the 
thing perceived is like an external thing, bec^ose it is 
imp^ible that anything should really be external 
This is no fit decision, for the possibility and impossi-^ 
bJlity of things are to Be learnt in the exercise of the 
faculties ; and the exercise of the faculties is not to 
follow any preconception about the possibility: or im- 

ir 
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viL ^pssibility of things. A thing is possible, if it iacog 
nisable in perception of in the exerc^e of any oliher 
faculty. A thing is impossible, if it is incOgnisable to 
eaOh and all the faculties. How can you s^y that an 
eztefnal world is impossible, on-thti strength' of ’diffi- 
uulties iju the shape of the positive and negative infers 
enees you ddduce, if the existence of this extemaf 
world is at the same time presupposed in the eXerdsh 
of every faculty t 

" Again, you cannot argue that there axe no outward 
Objects, on the ground that tbei perception takes the 
form of the outward object; for if there were no out*' 
ward Object in existence, the perception cpuld not tske 
the form of an ontwaxd object Yowwill have to admit 
then that the reason that the perception and .^e object 
perceived are. always presented simultaneodsly, is not • 
that the object is one and the same, with the act of 
perception, but that the object is the occasion of the 
perceptioiL 

“ A g atn there is the perception ofA jar, and there is 
the. perception of a piece of cloth. Here the difference 
lies not in the perception, but in the things perceived, 
the jar and the doth; in the same, way as there are 
white cows and black cows, and these differ, not in 
being cows,, but in being the one- white end the other 
bkck. So, farther^ there is the perception of a jar and 
the-mmnory ox repieseataMc^ of a jar, and hi ^ae ease 
the'di^xence lies in.the aol^ of presentation and repre- 
sentation,, uot in .the jar perceived and represented; in 
the same Way as the smell of milk and the taste of milk 
difier-as sndell and tasted and not in respect to the niilk 
smelt and tosteo. 

" If yon say tliaC the thing' we are conscious of IS the 
penCep^ou, you should 'more properly my that the ex- 
ternal thing is that of Which we are conscions. 'Yon 
will ne doubt rejoin that Ihe sensatiCB, as ydu call the 
perception, shines in its own l^ht hke a lamj^ and that 
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we m be coascldusef it, and that the supposed ex*' caAr.'Ti 
ternal thing does not shine in its own light, and that " 

We cannot be conscious o£ it. The . irradiation of the 
perception by itself, which yon propose, is extremely 
absurd^ it is as if you said that a fire burned itself. 

At the same time, you are such a great philosopher 
that you will not allow the clear, and plain belief of 
plain people, that the external thing is presented, to con- 
sdousness by a.peiceptive.act that is not the thing itself. 

It is of no use to urge that a sensation, which is not an 
external things presents itstdf to the consciousness, for 
to say -that a thing acts upon itself is an absurdity. 

** 1 foresee that you will rejoin that if the sensation 
is ' to. be apprehended by something nob itself, that 
something most- again be apprehended by something 
not itself, and so ad infinitum. Ton will also rejoin 
that, if there is to be a fresh cognition to cognise the 
perception, the perception already shining of itself like 
a lamp, the cognition and the perception being. both 
alike, the one cannot' be supposed to shed its light upon 
the- other; and thus it is an idle hypothesis that. makes- 
the sensation or perception one thing, and the eon- 
scionsness of the sensation or perception another thing; 

Both your rejoinders' are null; for -there is mo tb‘ 
suppose a ton^onsness of that which is conscicins, niz„ 
of ilie Self 'that witnesses^or irradiates .the perception ; 

. and we only suppose a cemscionshess of the perception, 
nut a oonscionsness of* a consciensness of &e percepr 
tioti. There is no fear of an infinite regression. And. 
as' regards yonr. second rejoinder.: the witness or Self 
that irradiates the peiceptioii and the.pereeption.tliatit 
irradiates are essentially different, and may. thos be. 
held to stand to one another in the relation of thing 
knowing -and: thing known. The witness or SeH .» 's^ 
posited, and. cannot be repadiated. . . ■ 

When you talk about, a' sensation, ineogasaUe to, 
any facoltyi shining of itseii vkh -nothing hitetior to 
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Oeap. vh. ^ve the light of consciousness to it, a sensation that 
“ there is no sentient being to cognise, you migkt as^ well 
say tbau there are a thousand lamps shining inside such 
and such an impenetrable mass of rocks, but^that there 
is no one to see them. You are talking nonsense. 

** The philosopher who denies the existence of external 
things asserts that the presentments of posts and walls, 
and pots and pans, and so forth, in the waking experi- 
ence, arise in the absence of aU external things, like the 
thin^ seen in a dream ; the presentments being present- 
ments alike, and nothing more, whether we wake or 
dream. This we deny. The perceptions of the waking 
state differ from the presentments of a dream ; the per- 
ceptions are not negated, and the presentments of sleep 
are negated. On waking owt of his. sleep, a man denies 
the reality of what he saw in a d^am. He says, for 
example, that he had a false presentation of ah interview 
with a great man, but that no such, interview took place, 
only, his inward sense was dull and sleepy, and thus the 
illusion arose. Beveries, hallucinations, and the like 
states are all negatived, each in' its proper mode of 
sublation; but, the thing perceived in the waking state, 
be it post or pillar, or wbat it may, is never nega- 
tived in any later state of mind. The visions of a 
dream are representations, the visions of the waking 
experience are presentations; and the distinction be- 
tween perception and memory, or presentation and 
represeptaticMi, is self-evident. In perception the thmg 
is pr^ent, in memory it is absent. When I recollect 
the son I am missing, I do not perceive him, but only 
want to" perceive him. It is of no avail for you to 
as^fert that the presentations of the waking experience 
are as false ais the presentments of a dream, iii that both 
are alike presentments and nothing more ; for you a^e 
ail the time yourself conscious of difference tetween 
pre^ntations and rep^entations.” 

^ankarachatya’s arguments will at 'first sight appear 
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inconsistent ■with his doctrine of the unreality of all Chip, 'Vlt- 
things save the one and only Self. Has not he told us 
himself that the ■world is only a series of dreams, through 
which the soul is fated to ■wander until it recover its 
unity •witit the sole reality, the fontal spiritual essence ? 

The iflconsistency will be seen to be less than it ap- "*•* 
pears, if we remember that the external things in his 
philosophy, the philosophy of the Upanishads, are as 
real as the minds that perceive them. This degree of 
reality they have, and the .presentments of a dream 
have not. . Individual souls and their environments are 
true for the many; they have an existence sufficient 
to account for all that goes on in daily life; they are 
real ^ from the standpoint of everyday eixperience. The 
virions of a dream are false from this standpoint. In* 
dividual souls and their environments are false for the 
reflective few^ their existence disappear^ in the l^her 
existence, to be won by alwtraction and spiritual intui- 
tion; they are unreal* from the standpoint of meta- 
physical truth. So long as a man is engaged in the 
avocations' of common life, the things he has to deal 
with are real enough for him. If neither he nor they 
have the true and real being* that belongs to Self 
alone, they have their own conventional existence,* an 
existence that is enough to account for all we ate and 
do and suffer. If we use the language of metaphyrieal 
truth, we must say that the existence of the soul and 
its environment, apart from the- Self, is only enough to 
acco'unt for all we se&n to be and do and suffer ; that 
it - is spurious, fictitious, mere semblance ; that it may 
be negatived by spiritual intuition or ecstasy. But 
such an existence is very different from the merely 
apparent existence* of the presentments of the dream- 
ing phant^y, which are negatived by the ordinary 
experience of the unphilosophic man. . This conven- 

* jMukikaivmmihSratah. ’ ParamOrtlu^li^ * PeawnSrOm tam 
* Vj/atah&ikt tattO. • PrStmOtiH tattO. 
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ca«3>. vii. Uo&al exlsteace of souls alid tlieit euvironineuts j$. aft 
. ap|)axeat existence for the philosopher ; not an apparent 
existence for the manj ; for them it is real enough. The^ 
at least find' no lack of truth in the miseries tfa^ have 
to go through, • Beyond the apparent existence of the 
images; of a dream there is a lower depth of unneality, 
the. unreality that belongs to such mere figments of the 
imagination as the horns of a hare, the ^wers of the 
sky, the son of a childless mother. These things' are 
the nonsensical pure and simple.t Nq w the world-fiction 
and its figments, souls, and the things .they see and do 
and sufler, are not pure and simple nonsense not things 
that have a merely apparent existence even for the 
.mtdiy hut things that have a conventional existence 
fior tire many, and an apparent and fictitious existence 
duly for the pliiiosophic tew, who have attained to an 
insight into the one high veiity, the sole, existence of 
ihe characterless Self. 

Judging the succession of Indian systems by the 
natnre of the notions they, exhibit, apd there is no 
other way to judge, it, the system, that follows next will 
be the philosophy of the Sdokliyas. In this philosophy,’ 
with the purpose of presenting a firmer front against 
the Buddhists, a still higher degree of . realiOy is assigned 
Ito the mind and its environments, to the world at large, 
than in the primitive Indian philosophy,’ the philosophy 
of the Upanishads. The world is said to have a sepa- 
rate and independent origin or principle of emanation ; 
it comes out of Prakrlti or Pradhana. This Prakfiti or 
principle of emanation is the, equilibrium of the three 
primordia reram of ludiaq philosophy, pleasure, pain, 
and indolence or indiS’erence, These are the basal 
sensibility out of which, on an impulse* given by the 
law of nemesis that upsets their equilibrium, mind,* as 
yet unconscious, emanates; from.mind personality* piq- 
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eee^Sr and froM personality the as yet itiip^reeptible CBir; yii’- 
radlments of the irorld, and so on. The world is tlinS 
a reality^ no iUosioh, not a figment-'World ev^ for the 
philosppher. It is real for him, as well as for the 
mnltitnde. This is the first step the -.Sankliyas, or 
emuneratdve . philosophers, take in the direction of 
common sense. They take a second step in the same ^ 
diaection, at the expense, it must he expressly stated, 

(>f their ingenuousness, by pretending . that the . term opmi1«Jm<»»’ 
Brahman :in the Upaniahada is only a collective term 
for a plurality of Selves br Pnrushas. They say that 
the texts of the Upanishads that teach that all souls 
are one. in the unity of the one and only Self, merely 
assert a common nature in all souls. There are many 
Selves, tihey pretend, and their unity is generic, . not 
nhmericaL' . This' is a mere tour de force on the pak of 
the .Sankhya^ as must be evident enough tb any atten* 
tive reader of the preceding chapters of this work, 
They^further say that when Braliman is said in the 
Upanishads to be the prineipium, the origin of the 
worlds, the term Brahman' is only a synonym for Pra- 
kfiti or Pradhaua: a perfectly, monstrous assertion. 

They allow fidl reaHty to the Purushas or Selves, and 
a lower 'but still trite and .independent reality to the 
minds' and bodies and environments of the Purushas., 

.These minds, bodies, and environments are emanations, 
out of Praktiti, and are said by the Saukhyas to have 
a practical or conventional existence, inasmuch as they 
are in . unceasing change, and never at a stand.' The. 
vorld is not negatived for them, not sublated, by a per*, 
feet, knowledge, as it is in the primitive phildsophy of 
the Upanishads, but the Purusha is. detached from it, 

The' mind ceases to mirror its ceaseless modes upon, 
tibat Purusha' or Self ou which a perfect knowledge, has 
been Ueflected. Mind is reflected or mirrored on the 
PUruthas, and the Purushas give light to mind, the' 
light of consciousness, A soul .is extricated fitnh 
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Cotf.viL nietempsycliosis as often as one of the Purushas is 
separa^ from the mind, so soon as* the world ceases to 
cast its reflections npon it, and to shine in its light. 

In support of their thesis that the world has an 
independent and real principle, Prakriti or Pradhana, 
the Sankhyas bring forward in particular two passages 
of the TTpanishads, one from the Katha and the other 
from the l^vetaivatara. A translation of the ^vetaiva- 
tara will be given in the next chapter. It is necessary, 
before giving it, to discuss the position of the Sankhya 
philosophy, as the ^vetaiivatara TJpanishad has been 
sometimes thought to lend . countenance to. Sankhya 
teaching, or to be in fact a Sankhya XJpanishad/ 

In . Before looking, at the passages the Sankhyas insist 
upon as teaching their views, it must be holed tliat 
Pmkriti is often used in the philosophy of the IJpani* 
shads and the Vedanta precisely as a synonym for 
Avidya or Maya, the self-feigning World-fiction, and 
that Pumsha is also often used ^ a precise equivalent 
for Brahman the one and Only Self. In fact, if we pay 
attention to tlie strictly Vedantic teaching of the ^vet54- 
vatara TJpanishad and the Bhagavadgltfi, and to the 
Sankhya language in which that teaching is couched, 
as also to the references they make to ^Xapila and 
Jaimini, the reputed authors of the Sankhya and Toga 
or demiuigic Sattkhya systems, the only conclusion 
that we can form is that the Sankhya was originally 
nothing more than a netnenclature for the principles 
of the philosophy of the XJpanishads; and that the 
distinctive tenets of the subsequent Sankhya school, 
vix, the independence and reality of Prakiiti and the 
plurality of Purushas, are later developments. In its 
origin the Sankhya appears to have been nothing nltore 
than a series of terms to note the successive emanations 
from Pcakriti or Maya. It was only in latef times that 
it became a separate philosophy. It is beyond all doubt 
that the teaching of the ^vel^vatara Upanishad and 



O/s* TUB VPANISHADS. 


sot 


6f the i^iagavad^ta, notwithstanding l^eir Sankhya Oiuf. vii. 
phxases and Sankhya references, is as purely Vedantic 
as that of any Vedantio work whatever. 

The passage of the Katha IJpaniahad which the San* s'aaicaricbtiT 
’ khyas produce in support of their peculiar tenets is as 
follows : — &»- 

“ For their objects are beyond and more subtile than 
the senses; the common sensory is beyond the objects, 
the mind is beyond the sensory, and ^e great soul is 
beyond tlie mind. 

” The ultimate and undeveloped pimciple is beyond 
that gteat soul, and Purusha the Self is beyond the un- 
developed prmciple. Beyond Pumsha there is nothing ; 
that is the goal, that is the final term.” 

The Sankhyas hold that the undeveloped principle 
of this passage is their own Prak^ti or Pradhaua, the 
independent principle out of which the world proceeds, 
and that the mind here mentioned is their own second 
principle, the first emwation out of Pralqiti. ^nkai^ 
cbarya Examines this view in the beginning of the fourth 
section of the first book of his commentary on the 
aphorisms of the Yedanta, and undertakes to prove from 
the coiit^t that the undeveloped principle is not the 
Pradhana Cf the Sankhyas, but the world-fictjon MSya, 
which is the body of Ifvaia,^ the body or^t of whidi- all 
things emanate. The great soul mentioned in this pas- 
sage is, he says, either the migrating soul, or the divine 
emanation SSra^yagarbha. The text is the immediate 
sequd of the all^ry of -the chariot. “ The text,” he 
says, " does not indicate any such independent prin- 
ciple of emanation as the Pradhana of the Sankl^a 
tradition. The word mdeceloped is merely a n^atsve 
term, the native of the developed. It applies ihere- 
fore to somethii^ imperceptible and inscrutably but 
it is not to be taken as a special name of a special 
tiii^. It n not the oxdrent name of an entity. It, is 

^ The coeode bod j, the hStrofokrlrtL 
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tnie that the term is one of the technicalities, ef tire 
^nkhyas, and with them a synonym of their Pradhana, 
hut in explaining the sense of the Yedic text it is not 
to he taken as the specific name of the <principle of 
emanation. The order of .enumeration is similar to the 
order in which the Sankhyas enumerate their prineiplesj;. 
but that is no proof that the things enumerated are the 
same. Ko one in his senses oh finding an ox in rSr 
horse’s stall would pronounce it to be a horse. "We 
have only to look’ at the allegoiy of the chariot, which 
immediately precedes the words of the text, to find that 
the undeveloped principle is not the Pradhana invented 
by the Sankhyas, but the cosmic body, the body of livara, 
out of which all thin^ emanate. In this allegory the 
soul is seated in a . chariot, and the body is the chariot. 

“ Know that the soul is seated in a chariot, and thf t 
the body is that chariot. Know that the mind is the 
charioteer, and that the will is the reins. 

“They say that the senses are the horses, and that 
the things of sense are the roads. The wise declare 
that the migrating soul is the Self fictitiously present 
in the body, senses, and common sensory.” 

If the senses site not held in. check, the soul pro- 
ceeds to further migrations. If they axe held in check, 
it reaches the farther limit of its journey, the sphere 
of Tishina the supreme. The sphere of Yish^u the 
supreme is shown to be the one and only Self, the 
farther limit of its journey, as being beyond the senses, 
and the other things enumerated in the text. Sounds, 
colour^ and other sensible objects, the roads' along 
which the horses run, are beyond the senses., [j^e 
common sensory is said to lie beyond these sensibie 
objects, because the operation of the seiises upon thrir 
objects is determined by the common sensory. The 
mind is said to be beyond tbe common sensory, .be- 
cause every mode of ple^urable and p^ful experience' 
accrues to the migrating soul only throng the mind. 
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Tb^ great sfOul said to be beyond the mind is the Chaf. vil 
'migrating soul^ the occupant of the chariot. It is said 
to be great because- it is the possessor. Or the great 
soul may mean the soul of Hirapyagarbha, the first 
emanation out of ISvara^ great as being the sum of all 
itidivftiual minds. The body, then, is the only thing 
left to be accounted for in the allegory of the chariot, 
and it follows that the body is the undeveloped prin- 
ciple. It will be asked how the body, a visible and 
tangible thing, can be spoken of as the undeveloped. 

The undeveloped is surely something invisible and in- 
tangible. It must be replied that the body here spoken 
of is invisible and intangible, the cosmic body, the body 
of livara, out of which all things emanate. This body 
is the world-fiction ; and thus the undeveloped principle 
in the text is the potential world of name and colour, 
the world before it has come into being, as yet name- 
less and colourless, the power of the seed of the world- 
tree not yet passing into actuality.** 

The second of the texts of highest importance to the 
pretensions of the Sankhyas, is a verse of the Svetalva- 
tara Upanishad. 

^ ** There is one unhorn being, red, white, and black, 
that gives birth to many offspring like herself. One 
unborn soul lingers in dalliance with her, another leaves 
heri his dalliance with her ended.” 

The SUnkbyas contend that the one birtbless pro- 
creant, red, white, and black, here spoken of, is Prakriti 
or Pradhana, the independent originative principle of 
the world, the equipoise of the three primordia rerum; 
pain being spoken of as red, pleasure as white, and 
indifference as black. One Purusha lingers with her, 
passing from body to body ; another leaves her as soon 
as he has passed through the pains and pleasures of 
^metempsychosis and attained to liberation, ^ankorar 
chitya urges that this text by Itself is insufficient to 
prove that the doctrine of Pradhfiba has any Vedic war- 
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HisM.ra. lant.^ The text most be interpreted m accordaoce 
with the context, and in harmony with a similar paa- 
' sage in the Chlmndogya Upanishad; “The red colour of 
fire is the colour of heat, white is the colour of water, 
and black the coloiur of earth.” The plain indication 
of the context is that the unborn one is Maya or Sakti, 
the fiction of the Archimf^s or power of the Demiux* 
gns, or lirara, the universal soul or world-projectii^ 
deity. The Chhandogya Upanishad teaches how this 
creative power, the potentis^ty of name and colour, is 
developed into heat, water, and earth, out of which the 
bodies of plants, and animals, and man are fashioned. 
The unborn souls in the text are pot the Purushas of the 
^nkhya philpsophy, but the Jlvas or migrating souls 
of the Vedanta. The birfchless procreant is explained 
also in ^aukar^harya’s commentary ‘ on the ^yeiai* 

. vataia Upanislmd to be the Maya or ^akti, the fiction 
or the ^wer of the I>emiurgus, that develops into heat, ' 
water, and earth. The Maya or PiUkyiti of the Vedanta 
is often described in the same way as the Pradhana or 
Piakyiti of the Sankhyas, as the union of the three 
prmordia rerum, tr^ru^mika maya. The Vedantins 
have therefore no interested motive in identifying the 
red, white, and black with the colours of light, water, 
and earrii, rather than vrith pain, pleasure, and iiidolence. 
^aakaAph&rya’s exposirion is cettaMy the natural, no 
less than the traditional and authoritative, interpretation 
of the text. In fact, the teaching of the Svet^vatara is 
precisely the same as that of the other Upanishads. 

Another point at issue between the Sankhyas and the 
Vedintins, or followers of the philosophy of the Upani- 
shads, should be noted. This is that the Sankhyas deny 
the existence of the Xlvara, Bemiurgus, or world-proj€bt- 
■ ing deity, proclaimed in the Upanishada The Saiikhye 
teadni^ in this matter may be given in the words c 

1 fefrrtniTmaiirthhiiit i y i, ■ .i. * SvrtSinitaiopMUMdUadiTi 

iv. s. ' 
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dation of the Sankhya principles. *‘The unconscious,” 
he says, ** is seen to operate towards an end; the uncon- 
scious milk of the cow, for example, operates towards 
the growth of the calf. It is in the same way that 
Pxalqriti, the principle of emanation, tmcouscious as it is, 
acts with a view to the liberation of Purushas or Selves, 
At Vedantin may uige that the operation of the milk is 
not solely the work of an unconscious thing, the milk 
operating under the supervision of l^vara. But this 
plea is useless, for every intdligent being acts either 
from self-interest or from beneficence, as we see in the 
life of the present day. BTeither self-interest nor bene- 
ficence can have had any part to play in tlie evolution 
of the world, and therefore the world has not an intelli- 
gent author, A creator who has already all he can 
desire, can'liave no interest in creating anything; nor 
can he be imagined to operate from a motive of hene- 
fieeiJfce, Prior to a fresh creation or palingeneaia of the 
world there is no misery, as the migrating souls have 
neither bodies, senses, nor environments. What is 
there, then, that the tenderness of the Demiurgus could 
wish to extricate them from ? ,If you say that the 
hexmficence of the Demiurgus has reference to the 
miseiy of the souls to come as soon as he h^ made the 
world or projected the spheres* of recompense, this plea 
implies a Ic^cal circle yon will not be able to get out of ; 
the act of creation will proceed from the beneficence 
of the world-projecting deity, and his beneficence will 
proceed from the act of creation. What is more, a 
Demiargus actuated by beneficence would not create 
sentient beings under disparate conditions, but in'^a 
state of co-equal happiness. Disparity of conditions, 
you rejoin, proceeds from disparity of works in former 
lives. If soi away, say we, with this superintendence 
of works, and the. recompense of worl» by a supreme 
intelligence,. - it is easier to suppose that the blind and 


Chap. VTL 
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Cbap. VII. fatal operation of tlie law of retribution sets Prakf it; at 
work in evolving the spheres of recompense ; for there 
■would be no misery at all but for the evolution of 
bodies, senses, and environments out of Frakpiti by the 
law of retribution.” 

s'aakui- ■ SaukarScharya undertakes to refute this tenet &f the 
Sankhyas, and to maintain the existence of the I^vara 
or Demiurgus proclaimed in the philosophy of ths 
TJpanishads. His refutation is as follows:* — 

"It is argued that the Demiurgus cannot be the 
principle out of which the world emanates, and why 7 
because he would be unjust and cruel. He -.makes 
some living beings extremely -happy, as the gods; 
otners extremely miserable, as the lower animals; to 
others, is to men, he assigns an intermediate position. 
If the Demiurgus creates so unec[ual a world, he must 
have the same preferences and aversions as one of our- 
selves, and there will be an end to the purity and other 
divine attributes given to him in revelation and tradi- 
tion. Hay, he mUst be pitiless and cruel to a degree 
that even bad men would reprobate, as fiiat involving, 
his creatures in misery, and then retracting them all 
into himself, to be projected out of himself again. The 
Demiurgus, then, is not the principle of origination of 
the world. To this we reply, that injustice and cruelty 
do not attach to the Demiurgus, and why 7 because he 
acts with reference to something beyond himself. . He . 
would be indeed unjust and cruel, if bd acted altogether' 
of himself in .evolving this nneq^ual world ; but it is hqt 
of himself but with reference to something farther that 
he projects the spheres of recompense. You -ask ih 
reference to what.. In reference, we reply, to the go^ 
and evil that* the migiating souls have done-in. thea 
foim.ffl lives. The world is a . world of ine<}^ualities, 
because of thavanous woi^ that have to be recom- 
pensed to the migrating souk that ore :projected anew 
1 ^SrtrMmlatminaBMaHgBfcy*, 3 . l, 34-36^ 
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at the banning of each aeon, and the Demiurgus is not Csxt; vn. 
to blame. The Demiurgus may be likened to a rain- 
dbud. The cloud is the one cause alike of the ^owth to 

of ricfe, barley, and- other kinds of grain; and the pecu- 
liar possibilitaes of the various seeds are what make the ><>•*• 
one to grow up as rice, the other as barley, the others 
as other kinds of grain. The Demiurgus is in like 
manner the one common principle of the evolution of 
gods, men, animals, and other creatures.; and the pecu* 
liar works, good and evil, of the several migrating souls 
give rise to their different embodiments, divine and 
human, and the rest. The Demiurgus is not guilty of 
injustice or cruelty, inasmuch as he operates in crea-: 
tion in conformity to the law of retribution. You ask 
how we know that he acts in conformity to this law- in 
producing these hi^er, middle, and lower spheres of 
recompense. We know it because Vedic revelation 
teaches it in the texts, — It he wishes' to raise up a soul 
into-^i higher embodiment, he makes it do good works/ 
and if he wishes to lead a soul do'^ into a lower em-^' 
bodiment,he makes it do evE'Work8;and,Anianbecoihes 
holy hjr holy works and unholy by unholy works in pre^ 
vious lives. Tradition also teaches that the favour 
and disfavour of the world-projecting deity are propor- 
tionate to the good and evil works of the migrating 
souls, in snch words as, — I receive .;them just as they 
approach me. 

. You wilL ar^e against all this that there is no 
distinction in things prior to creation, and that there-: 
fore prior to creation there is no law of retribution 
to account for the inequalities of the world that .is to 
be,' the Vedic text saying, Existent only, miy son, was 
^ in the beginning/ one only, without duality. You 
will say that we involve ourselves in a logical circle, in 
-saying that the law of retiibutaon is a' result of the 
variety of embodiments produced in the creation, and 
the variety of embodiments again is a result of the law 
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Caa. vn. of retribution. You will further say that the Demi- 
ui^;as operates in creation with reference to a law of 
nemesis that follows after the, variety of embodiments, 
and that the first creation in the series of creations 
must have been one of pure equality, there not having 
yet arisen any such retributive fatality in consequence 
of a prior variety of embodiments. In all this, we 
reply, you produce nothing to disprove our theory of 
„ the DemiuKTUs. The series of ereatians has had no 

The world tias o • i’i 

Tour plea would be good xf the series had 
haTo'^ia a beginning, but it has none and consequently there is 
tomatantity. nothing to gainsay the position that the law of retribu- 
tion and the inequalities of life produce and reprodu^ 
each other, like seed and plant and plant and seed. 

“You will next ask us how we know that the series 
of creations has had no beginning. Our reply is this,- 
—that if the series had a beginningj something must . 
have come out of nothing; and if something can come, 
out of nothing, even liberated souls may have hereafter ' 
to return to metempsychosis, and to suffer miseries that 
they have^done nothing to deserve. There would no 
longer be anything to account for the inequalities of 
happiness and misery in the world. This consequence 
would be as repugnant to your principles as it is to 
ours. The Bemiurgus then is not the author of the 
inequalities of life. The cosmical illusion in and by 
itself is not the source of ' these inequalities, being 
uniform. The world-fiction becomes the source of 
riiese inequalities only by reason of the law of retri- 
bution, latent in it owing to the residue of good and 
evil works as yet unrecompensed. There is no logical . 
cirde implied in the statement that retribution leads 
to bodily life, and bodily life to retribution, for the, 
process of metempsychosis is one that has had no 
beginnii^, and that produces and reproduces itself like 
seed and plant, and plant and seed” 

Another point o£ difference between the philosophy 
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of tlie TJpanishads and the philosoplij of the Sankhyas ohap. til 
must be marked. In both philosophic alike, things 
are smd to pre-exist in the things they emanate out of. 

In tne philosophy of the Upaniaha^ the successive 
emanations are Petitions things^ that present themselves 
in the place of the one and only Self as it is overspread ^; "°****~ 
with illusion. In the philosophy of the Sankhyas 
the successive emanations* are retd modifications of a 
real wd modifiable principle, Prak^tl The doctrine 
of fictitious emanations is stated in the following 
passage of Nrishnhasarasvatl’s Subodhin^ a commen- 
tary on the Yec^ntasara or Essence of the TJpanishads' 

“ the figments of the world-fiction may be made to 
disappear in such a way that pure thought or the Self 
shall alone remain, in the same manner as the fictitious 
serpent seen in a piece of rope may be made to dis- 
appear, and the rope that underlies it may be made to 
remain. The rope was only rope all the time it falsely 
seemhd to be a snake. The fictitious world may be 
made to disappear as the fictitious snake is made to 
disappear, and this is its sublation.* .Anything that 
exists in its own proper mode of existence, may pass 
into another form in either of two ways — ^the way of 
real emanation, and the .way of fictitious emanation. 

Eeal emanation takes place when a thing really quits 
its present mode of being and assumes a new mode ; as 
when Tnilk ceases to be pure milk and emanates in the 
new form of curdled milk. Fictitious emanation takes 
place when a thing remains in its own mode of beii^ 
and at the same time fictitiously presents itself in an- 
other mode ; as the piece of rope remains a piece .of rope, 
bat presents itself as a snake to the betajed wayfarer. 

In the Tedanta the world of semblances that veils the 
Self; is not allowed to be a modification or real emana- 

_ S 

^ Viwuitu This dootnne is called Virarta^dda, 

^ This doctrii^ is called i’artf^dsfuivdda* ' 

* ApaffSda. hSdKa, 


O 
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Gm^yiL tion of the Self; for if the Self were modifiable and 
mutable, it would not be, ^ it is, perduring and eternal 
But’ in the true doctrine that the world is a false pre* 
sentment or fictitious emanation that presents itself in 
the place of the Sdf, the Self remains unmodified and 
immutable.” 

in reference to this same Sankbya tenet o! real 
emanations ^ankaracbarya says: “It is of no use to 
raise the question bow the variety of creation can atise 
without the Self's forfeiting its pure and characterless 
being; for it is said in the sacred text that a varied 
creation arises in the one and only Self in the dreaming, 
state of the soul There are no chariots, no horses, no' 
roads, but.it pr^ents to itself chariots, horses, and roads, 
and there is in this creation no suppression of the pure 
and characterless being of the Self.” ^ And again : “ The 
Self does not lose its pure and simple nature, for the- 
vmely of name and colour is only a figment .of the 
world-fiction, a modification of speech only, a change, 
a name. Vedic revelation, in. teaching that all things’ 
issue out of the Self, does not teach that things are real 
emanations or niodifications of the Self; the very pur-, 
pose of this revelation being to teach that the Self is 
the fontal spiritual essence, ^e from all that is, and 
all that is done and suffered, in, the lives we live.”* 
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CHAPTER VIII. 

THE SVETASVATARA UPANISHAD. 

** The ffthits of India and the monks of the Oriental churrii were 
alike persuaded, that ^ toial abfltnu!rion of the factdries of the mind 
and body, the purer spirit may ascend to the enjoyment and vision of 
the Deity. The opinion and practice of the monasteries of Mount 
Athos be best represented in the words of an abbot who flourished 
in the eleventh century. * When thou art alone in thy cell,* says the 
ascetic teacher, * shut thy door and seat thyself in a comer ; raise thy 
mind above all things vain and transitory ; recline thy beard and chin 
on riiy bre^ ; t m thy eyes and thy thoughts towards tiie middle of 
thy belly, the region of the navel, and search the place of the heart, 
the seat of the fonl. At flrst all will be dark and oomfortless ; bat if 
yon per^vere day and night, you will fed 4U1 inefiiable joy ; and no 
sooner has the soul discovered the place of the heart, than it is involved 
in a mystic and ethered light* ** — Gibbon. 

** Hypatia^ did. not feel her own limbs, bear her* own breath. A light 
bright mist, an endless network of glittering films, coming, gdng, 
uniting, resolving themselves, was above her and around her. Was 
she in Ihe body or out of the body ? The networic faded into an al^ss 
d sriH dear light A sfciU warm atmosphere was around her, thrilling 
tl^tigh nod through her. She breathed the light and floated in it, as 
a mote in the midday beam.”^KiNOSLET. 

The perusal of the ^vei^vatara IJpamshad will satisfy Cmip. vm. 
the .reader that its teaching is the same as that of 
the other TTpanishads, the teaching that finds its full 
and legitimate expression in the system known as the 
Vedanta. Notwithstanding Sankhya phrases, and >e- 
fierences to the .Sankhya philosophy and its reput^ 
funder, Kapila, this TTpanishad, like the other IJpani 
shads, teaches the unity of souls in the one and only 
Self^ the nnieality of the world as a series of figments 
of the self-feigning world-fiction; and as the first of 
the fictitious emanations, the existence of the Demi- 
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Orik vm. uigos or tmiveraal soul present hi every indivichial 
”■ soul, the deity that projects the world out of himaAUf^ 
that the migrating souls may find the recompense of 
their works in former lives. The ^veta^vatara TJpanir 
shad in Sankhya terms propounds the very principles 
that the Sankhya philosophers make it their business 
ibesiDkhja to subvert. The inference is that the Sankhya was 
originally only an enumeration of the successive emana- 
S52*ol^ tions out of Mays or Prakriti, a precise series of terms 
to ®oto primitive philosophy of the npani8ha(k, 
and that.the distinctive tenets of what is now known 
as the Sanihya philosophy are later developments. 
The most important of these later tenets are, as has 
been seen, the ireality and independence of Prak^ti or 
Pradbana, the reality of the emanations of Prakriti, 
the plurality of Purushas or Selves, and jihe nation 
of an l£vara or world-projecting deity. 

The ^vetaivatara tTpaniishad is an Upanishadpf the 
Taittifiya or Black Eecension of the Yajuxveda. Tliis ' 
Upanishad is marked by several peculi^ties. It em- 
ploys Sankhya terms, and refers to Kapila, the first 
teacher of the Sankhya philosophy; a philosophy that 
seems to have been in its earliest form only a fresh, 
dear statement of the emanation of the world out of 
Maya; PralqitL being a precise equivalent of Avidyaor 
Maya, and Puriisha of Brahman, the one and only Self. 
Its language is compressed and at times a little obscure, 
but its teaching is full 'and ‘explicit, and- it is very, 
freqn^tly referred to by the Indian schoolmen for the^ 
purpose of muforcing and illustrating their doctrines.. 
H IS pvticularly insistent on the practice of Yoga, or 
the fixation 'of the body and limbs in a rigid and 
insentdble posture, and llie crushing of every feeling, 
desire, and thought in order to rise to the ecstatic 
vision of an'd re-union with the Sdl The Demim^uC 
or world-projecting deity is in this Upanishad iden- 
tified rnth ]^dra, Hara, or ^iva. It will be remCm- 
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tihat Siva is tbe. divine self-tortorei^ the' typical Ceif. vnii 
Yogis, and that the worship of this deity is supposed 
to have been adopted from the isdi^nous tribes of the 
HimalajtL 

The SvetSivatara Upanishad is as follows: — 

.1. Oil The expositors of Brahman, say. What is yTeg y i y 
the origin of all things I Is it the Self? What dowevS^scetioa. 
borne out of, what do we live by, and what do we pass 
back mto ? Tell us, you who Imow Brahman,' what we 
are actuated by as we continue amidst the.pleasuiea 
and pains of life. 

« Is the source of things to be held to be time, or 
the nature of the things themselves, or the &tal retri- 
bution, or chance, or the elements, or the personal sonl ? 

The aggregate of these is not the origin of things; for 
that aggregate exists not for its own sake, but for the 
sake of the souL The soul again is not competent to 
be the origin of the world, for there is some further 
causfi pf the pleasures and pains the sonl goes through.” 

* Sages pursuing ecstatic union by fixing the thoughts 
upon a single point have come to see that the source ofttMaakti' 
of all thingg is the power of the divine spirit,^ thenrn^^ 
power that is hidden beneath the things that emanate 
out of it It is that one deity that actuates and con- 
trols all those proposed principles of emanation, in- 
cluding time and the personal souL” 

It cannot be the migrating soul itself that makes the 
vision of the world, for this soul is subject to the law 
of retribution, and has no choice in r^;ard to the 
spheres of recompense it is to pass through. It is not 
the Self as it is in and by itself that is the source of 
the world ; Brahman per se is neither the origin nor not 
1h6 origin of things. Brahman, as fictitiously over- 
spread, by the world-fiction, becomes the first of 
manifested and unmal beings, the Archimagua, the 
-aieh-illnakmist, .the world-evolving drity* All things . 

> TlwddctigfliraM. 
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briginate out of bis illusion, Ms creative power, Ijlaya, 
iSakti, Prakriti; and this power of- the divine spirit or 
'D.emiurgas, is veiled from all eyes beneath the suct 
cessive .emanations that proceed out of it and maKe up 
the world of migrating souls' and their environments. 

“ We meditate upon that deity, the Demiuigus, as 
the wheel with one felly and three tires, with sixteegu 
peripheries, with fifty spokes and twenty wedges to -fry 
the spokes, a whed that is multiform, with one cord, 
with three diverse paths, and with one illusion pro- 
ceeding from two causes.” 

The creative spirit, Ilvara, is the Brahmachakr^ 
the wheel of Brahman, or mate of metempsycho^. 
The one felly is the cosmical illusion. The .three tires 
■are .the three prijujordia rerum, the three Gu^as, St^ttva, 
and Tamas, pleasure, pain, and indolence. Tbe- 
sizteen peripheries are the five elements, the five senses, 
the five organs of motion, and the common sensory. 
The fifty spokes are fifty varieties' of mental crfiation 
enumerated by the Sankhyas. The twenty wedges are 
the five senses, the five organs of motion, and the objects 
of each. The one cord is desire. The threr several paths 
are the path of obedience to the prescriptive sacra, 
the path of n^leicfi of these, and the path of gnosia^ 
The two causes of illusioh are the good and evil works 
that prolong the migration of the soul through spheres 
of recompense, so long as it fails to find its real nature. 

"We meditate upon that deity as the river with five 
streams from five springs, the river swift and 'winding, 
with the organs of motion as its waves, with the five 
senses and the common sensory as its fountain-head, 
■with five eddies, swollen and rapid with fivefold misery, 
'With five infirmities as its five reaches.” 

The five streams are the five senses, and the five 
tprings are the five elemehts. The fi've eddies are the 
five objects of sense. The five miseries are the misery 

^ Diarma^wburmotjaMa. 
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prior to birth, and the pains of birth, decay^ sickness,- chat, vin, 
and. death- The fiveiinfirmities are those, of the Sankhya 
enumeration, illusion, mistake of the not-self for self, 
desire, avenibiij and terror: ' .These are the hre reaches 
of the livet of metempsychosis. The common sensory, 
matm, is said to be its fountain-head,- because eveiy 
pbase of experience it a modification of this sensory. - 

" The migrating soul wanders in this -wheel or - maze 
of Brahman, in which all things live and into -which 
they shall retutn, so long as it .thinks its^ separate 
from the deity that actnates it from within ; but it goes 
to immortality as soon as it is favoured by that deity. 

-'"This Self is sung as the supreme Brahman. Upon thsMid-aM' 
-it is' the triad '; it is the firm base of all things, and is 
imperishable. They who. in this world know the Self, 

TO soon as they knovt it and meditate on it alone, ate “* ®***‘'^ 
merged in the Self, and freed from future births.” 

The.triad that fictitiously overlies, or presents itsdf 
in the place of Brahman, is the migrating soul, their 
environments, and the universal soul or Demiurgus. 

These are alike unreal, mere figments of the world- 
fictfon, and Brahman alone is, and is unchanging and 
imperishable. 

"The powerful- Demiurgus upholds the world, both 
its principle and its manifested forms, the imperish- 
ahle principle and perishable forms, the nudeircloped 
principle and the developed forms. The soul is power- 
less, and is in bondage that it may receive the recom- 
pense .of its works ; bht when it 'comes to Iqiow the 
. divine Self it is loosed from all its ties. 

There axe two things unborn without beginning; tlie nm y 
knowing deity and the tmknowing sonl, the powerful uSmV 
ddty and the powm-less souL There is also the one^Sto^T* 
nnbom genetrias without hymning energising that the 
migrating -souls may have 'the. lecomprose of their 
-wdrks. -Further is t^e infinite Self that is mapi- 
fested tmder every form, ami that does nothing and 
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'Obxt. viiL suffers nothiug. As sooia as he finds but the nature ^of 
these three, the sage is one with all things, one with 
Bnhmsn.” 

The soul and the world-evo)ving deity are alike 
fictitious presentments, that take the place of Brahman, 
the underlying verity. In tile vision of the perfect 
thebsophist, both his own particular soul and tile uni- 
versal soul or deity within him fade and melt away 
into Uie unity of the characterless Self. The soul is 
individual, the deity within is universal, the soul within 
all souls. The soul is powerless, the deity all-powerfah 
The soul has little knowledge, the deity knows all 
things. The soul is unsatisfied in its d^ires, the deity 
is satisfied in every desire. The soul is- in a single 
body, the deity is present in every soul and every body. 

’ The soul migrates and suffers misery, the deity is ex- 
empt from migration, and lives in the perfect bliss that 
the soul shares only at times in dreamless sleep. And 
yet the differences between soul and soul are fictitious ; 
they are all one- in the universal soul or deity ; and the 
differences between the'soul and the deity are also ficti- 
tious ; they are both one in the unity of the impersonal 
Self. All things are one, and their variety in semblance 
is due to the operation of the inexplicable Prakfiti or 
■twSndd of ingcniia, the handmaid of the Ar<fiii- 

magus. Ihe sf^e finds out the nature of these three, 
the soul, the deity, and his illusive power; learns that 
they are alike fictitious semblances ; and enters .into the 
fulness of bliss beyond the veil of semblance. The 
cessation ^ for him of the operanoy of the world-fiction 
is his liberation from metempsychosis. 

*^The perishable is Pradhana, the piincipium. The 
immortal and imperishable is Hara. The one divine 
bdng rules the penahable prindptum and the perishable 
individual soulu There is often at last a cessation of 
the co(Unieal illusion through meditetion upon the im- 

^ FioMmaySnjvrtMi, 
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perishable Self, through union, with it and entrance catf.YHi 
into its being. 

“On knowing the divine being there is a falling away ireditatioa 
of all ties. As soon as the infirmities are put away 
there is an escape from births and deaths. A third B»tot*Kid 
state arises from meditation on the deity as soon as the 
body is left behind — the state of universal lordship. 

The sage that after this state reaches a state of isolation, 
has all that is to be desired” 

The. theosophist can, if he wiU, ascend after death to 
the paradise of the supreme divinity, the Brahmalbka. 

This paradise, in which he is to possess everything that 
he can desire, lasts only till the close of the seon in 
which he ascends into it. He must, therefore, when he 
is exalted there, complete the process of extricating- 
himself from metempsychosis by the knowledge of 
Brahman. This is the only final rest and satisfaction 
of the soul. 

“ This Self is to be known as everlasting, as abiding 
in itself, for there is nothing beyond the Self that can 
be known. The migrating souls, their environment, and 
the deity that actuates them from within, — these three 
are revealed to be the Self. 

“ The Self is to be made to shine forth in the body The mpeutioe 
by repetition of the mystic Om; in the same way as fire SyiSStolSa® 
is tmseen so long as it. is latent in the fire-drills, and so 
long as its latency is not put an end to, and is seen 
as often as it is struck out of the fire-drills that it*£^^ 
resides in. 

“ Let the sage make his body the nether, and the 
mystic syUahle the upper fire-drill; and by the pro- 
longed friction of meditation let him gaze upon the 
divine Self that is concealed within him. 

“ This Self is to be found within himself by the sage 
that seeks it with truthfulness and with self-coercion; 
like the oil that is in the oil-seeds, the butter withHi 
the cream, the water within the rivers. 



^iS 


th£ philosophy 


guaf, viii: “'He finds the Self that permeates all things, the 
‘ fount of spiritual insight and of self-coercion, within 
his l^y, as the curds are within the milk. ' That is 
the Self in' which the fulness of bliss resides/’ 

The next section opens with a prayer that Savitri, 
the sun-god, may irradiate the faculties of the asnirant, 
s^ondsec- II. “ May Savitri, fixing first my inward sense hnd 
tionof then my senses, that I may attain to the truth, provide 
tSnt for me the light of Agni' and lift me up above the 

about to prao-* 

time Yoga.' eartD. 

“We strive with all our might, with concentrated 
Thind, and by the grace of Savitri, to attain to blessed- 
ness. 

“ Fixing the senses with Xhe^ inward sense, may 
Savitri produce in us senses by which there shall be 
bliss, and which shall reveal the divine being, the great 
light, by spiritual intuition. 

“Let the sages that fix the inner sense and the 
senses, give great praise to the great, wise Savitri, who 
alone, knowing all knowledge, appointed sacrificial 
rites. 

“ I meditate with adorations on that primeval Self 
that ye reveaL My verses go along their course like 
suns; and all the sons of the immortal who dwell in 
celestial mansions hear them.” 

After this invocation to the sun-god and the other 
gods that preside over the various faculties of the mind 
and tody, the sage is supposed to offer a libation of 
Soma to Savitp. 

“The mind is fixed upon the rite, the fire is struck 
out, the ai*4s Stirred, and the Soma-juice flows over. 

“Let the sage worship the primeval Self with a 
libation of Soma to Savitp, 0 thou that wilt perfocnx 
ecstatic meditation upon the Self; for thy former rites 
•no longer hind thee to metempsychosis.” 

His former works and sacrifices will no longer affect 
the aspirant to liberation ; they will he hupit up like ,a 
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bundle of r^eds'in the fire of spiritual knowledge. His-OHAp- vm, 
libation to Savitri is a final rite for the purification of 
his mind before entering upon the practice of Toga, 
the rules for which are next prescribed. The aspirant 
is to fix his body and limbs in a rigid and insensible 
posture, and to crush every thought and feeling, that 
he may rise to the ecstatic vision of the Self, the light, 
within the heart. 

** Fixing his body immovably with the three upper sis»ti<ai of 
portions erect, ^ and fixing his senses with the inward 
sense upon the heart, let the sage cross over all the^^,^^^ 
fear-bringing streams of metempsychosis in the spiri-JJ|^®^ 
tual boat, the mystic Om. 

“ He must check his breath, and stop .every move- 
ment, and breathe only through the nose, with his 
inward s^se repressed ; he must with unfailing heed 
hold fast the inward sense, a chariot with vicious 
horses. 

•• Let him pursue the ecstatic vision in a level spot 
free from fire, from pebbles and from sand, amidst 
sweet sounds, and water, and leafy bowers, in a place 
that soothes the mind and does not pain the eyes. 

"First a frost, then a smoke, then the sun, then asignsafth« 
fire, then a hot wiild, then a swarm of fireflies, then 
lightning, then a crystal moon, — such are the shapes 
that precede aud usher in the manifestation of the Self 
in the ecstatic vision. 

"When the fivefold nature of Yoga has been re- 
alised,* when the earth, water, light, fire, and ether 
have arisen, there is no farther sickness, decay, or pain, 
for him that has won a body purified in the fire of 
ecstasy. 

" Lightness, healtliiness, freedom from desires, clear- 
ness of complexion, a pleasant accent in speaking, a 

^ The chest, the neck, and the bey(»id the conscionsness of the 
head. properties of the five elements, in 

^ Ai^parentij this means, when nls process of ahstraction, 
the sage has passed through and 
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jOtJir. Yin. piue odoiir, and diminution in the excretions, annonnce 
the first success in Yoga. 

“As an earth-stained disk of metal is bright and 
shines as soon as it is cleaned, the emhodiGd soul that 
has gazed upon the spiritual reality has reached its end, 
and its miseries are left behind. 

** visionary B&ge has seen the spiritual 

^ ^ lamp to light him, he 
. knows the divine Self that is not bom and never fails. 
aain^UM Uutouched by all the emanations : and he is loosed from 

■wowiL . . 

every txa 

. “ Tor this divine Self is towards every quarter ; it is 
the first that passes into being. This it is that is in- 
the wonoib; this is that which is born and that which 
shall be bom. It stands behind all living things ; it 
has faces everywhere. 

"The deity that is in fire and in the waters, that 
permeates all the worlds, that is in plants and trees,—* 
to that deity be adoration, adoration.'^ 

The third section treats of the first emanation from 
Brahman, the Kvara, Demiurgus, or world-evolving 
deity, in language similar to that of the Purushasiikta. 

IIL "There is one deity that holds the net,^ who 
powers, who rules aH the spheres with 
his powers, who is one and only one in the origination 
.oomi«B(Nii. and manifestation of the world. They that know th i s 
become immortal. 

" For there is only one Eudra, sages allow no second 
thing, who rules these spheres with his powers. He 
stands behind and within all living things ; and after 
he has projected and sustained the spheres, he retracts 
them into himself at the close of - the seon. 

"He has eyes everywhere, faces everywhere, arms 
everywhere, feet everywhere. He incloses all things 
with his arms, his wings ; he is the one deity that gives 
hirflx to sky and earth, 

^ The c< k>nti<a l il lusi o n in which nugraUng^ aouls are e&snaied 
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is the origin of the gods, the divine power of quf . ytel 
the gods, the lord of all things, Rudra, the great seer, 
he that in the beginning begot Hiranyagarbha. May 
he endow us with a lucid mind. 

" 0 Eudra, who dwellest in the mountains, look down 
upon us, not in thy fearful aspect, but with that form 
of thine that is auspicious, that reveals holiness, that is 
most blessed, 

** Thou that dwellest in the mountains, protector of 
the mountains, make propitious that dart thou boldest in 
thy hand to throw. Hurt not man, nor hurt the world, 

" There is an infinite Self that is beyond this world, 
the Self that is hidden in the several bodies of all 
things living, and that encompasses the world, the lord 
of all; and they that know this Self become immortal 

** I know this great Purusha, sun-bright, beyond the 
darkness. He that knows it passes beyond death. 

There is no other path to go by. 

Beyond this is nothing. There is nothing less^, 
nothing greater, than this. It stands fast in the 
heavens like a tree, immovable. All the world is filled 
with that Self, that Purusha, 

“That which is beyond this world is colourless, is 
p’ainless. They that know this Self become immortal, 
and others go again to misery. 

“ All faces, all heads, all necks are its faces, heads, 
and necks. It abides in the heart of every living thing. 

That deity permeates all things, and is evervwhere and 
in perfect bliss. 

“ Purusha, the deity that actuates the mind from 
within, is a great lord. He has in his power the re- 
covery of the purity of the soul, he is luminous and 
imperishable. 

“ Purusha is of the size of a thumb. It is the Self 
within, ever lodged within the hearts of living things, 
ruling the thoughts in the heart, manifested in the 
inward sense. They that know this become immortaL 
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“ Purusha lias a thousand heads, a thousand eyes, a 
thousand feet. He compasses the earth on every side, 
and stands ten fingers’ breadth beyond. 

“ Purusha is all this ; he is that which has been and 
that which is to be, the lord of immortality, and the 
lord of that which grows up by food. 

“He everywhere has hands and feet, everywhere 
eyes and heads and faces, everywhere he has ears. He 
dwells in the body and permeates it alL” 

It is not always easy to mark the transitions in this 
tlpanishad from Brahman per se to Hvara or Brahman 
as manifested in the world, from the impersonal Puru- 
sha to the divine Purusha or Archimagus. The trans- 
lation here offered to the reader follows the intimations 
of the scholiast ^ankaracharya. Wherever Purusha is 
spoken of as a person we are to understand I^ara. 

“ It has no organs, but manifests itself in every mode 
of every organ and facility. It is the lord, the ruler of 
the world, the great refuge of the universe. 

“The. Self becoming the migrating soul moves out- 
wards to the perception of external things. It is the 
actuator of all the world, of things that move, and 
things that move not. 

“It has neither hands nor feet, but moves rapidly 
and handles all tilings. It sees without eyes, and hears 
without ears. It knows all that is to be known, and 
there is none that knows it. This, they say, is the 
great primeval Purusha. 

“The Self seated in the hearts of living things, is 
lesser than the least and greater than the greatest. 
Ho that by the favour of the creating deity^ Sees this 
undesiring Self, this mightiness, this lord, has' left all 
miseries behind. 

“ I know . this ' Self of all sOuls, unchanging, from 

^ Dkdiuh frasadaii may be the Demiurgus ; or ^‘by the 
tnusskted as in l^e text, pqrity of bis senses,’^ the senses of 

the favour of the creatixig the visionary sage being pure as 
deity,*’ that is, by the favonr" ot withdrawn from external things. 
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before all time, present everywhere, and everywhere Chap, viil 
diffused, which the expositors of Brahman declare to 
have had no genesis, and which they say shall have no 
end. 

* IV. That divine being, one only, of no race or Pouith see- 
Colou’*, feigns a purpose and evolves a variety of races “* 

in virtue of the variety of his powers, and withdraws 
them into himself at the end of the seon. The world 
is in him in the beginning. May he endow us with a 
lucid mind. 

“That Self only is fire; it is the sun, it is the wind, it ThenniTeme 
is the moon, it is the stars, it is Hiranyagarbha, it is manifestatKn 
the waters, it is Prajapati. 

“Thou art male and thou art female; thou art youth 
and thop art maiden ; thou art decrepit and totterest 
aloi^with a staff; thou coinest to the birth; thou hast 
faces everywhere. 

“ Thou art the dark bee, thou the red-eyed parrot ; 
thou art the thunder-cloud, thou the seasons, thou the 
seas. Thou art without beginning, thou pervadest all 
things ; from thee proceed all the worlds. 

“ There is one unborn being,^ red, white, and black, 
thjdi gives birth to many offspring like herself. One 
’unborn soul lingers in dalliance with her, another 
leaves her, his dalliance with her ended. 

Two birds,® always together and united, nestle upon 
the same tree;® one of them eats the sweet fruit of the ononetxea. 
holy fig-tree, and the other looks on without .eating. 

“ In the same tree the migrating soul is immersed, 
and sorrows in its helpless plight^ and knows not what 
to do; but its sorrow passes as soon as it sees the adored 
lord, and that this world is only his glory. 

‘“That Self is the supreme expanse that passes not 
away; in it are the Eichas, the hymns of praise; in It 

* world-fiction, ISCSyS or and-the imiTetsal son^ Demiuigos 

PralqFiti. See above, p. 203. or levaia. See above, p. 108. 

* llie mkrmtinfr soul or Jiva. ® The body. 
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Obap. vni. dwell all the gods. What shall he that knows not this 
~ do with hymns of praise? They that know it, they 
are sped. 

“ That Self is proclaimed by the hymns, the sacri* 
fices, rites, and ordinances, by the past and by the 
future, and by the Vedas. It is out of this Self that 
th^ arch-Ulusionist projects this world, and it is in that 
Self that the migrating soul remains entangled in tbs 
Uluaion." 

The Self is veiled beneath illusion, and with illusion 
as a fictitious counterpart or body,^ manifests itself in 
its first emanation as I^vara, the Archimagns, or world- 
projecting deity. The Self is. in and by itself the un- 
conditioned, but in virtue of the self-feigning world- 
fiction, the principle of unreality that has co-existed 
with it from everlasting, it presents itself as the ficti- 
tious creator of a fictitious world. 
pnOcTitiiB “ Let the sage know that Prakriti is Maya, and that 
b'vara ia the Mahe^vara^ is the Mayin or arch-Ulusionist, All this 
rtonhit. ’ shifting world is fiUed with portions of him. 

“ He alone presides over emanation after emanation ; 
the world is in him, and he withdraws the world into 
himself. He that knows that adorable deity, the giv^ 
of the good gift of liberation, passes iuto this peace for 
ever. 

“ He is the origin and the exaltation of the gods, the 
ruler over all, the great seer Budra. See how he passes 
into fresh manifestation as Hiranyagarbha. May he 
endow us with a lucid mind. 

“ He is lord over all the gods; upon him the worlds 
are founded; he rules all living things, two-footed or 
four-footed. Let us offer an oblation to the divine 
Ka.» 

“He is more supersensible than the supersensible; 
he dwells in the midst of the chaos of illusion, the 
multiform creator of the universe, the one soul that 

^ * lUraia, 'Radn, Hara, or Sim * PrajSpat!. 



OF THE UPANJSHADS. 


22S 

encircles all things. He that knows this 6iva passes Chap. vm. 
into peace for ever. 

‘‘He is the upholder of the world throughout the 
seon, the lord of all. hidden within all living things* 

Holy sages and gods have risen to union with him. 

They that know him cut the cords of death. 

“He is hidden in all living things, like the filmy 
scum upon ghee, the one divine soul that encompasses 
the world. He that knows this &va is extricated from 
all bonds. 

“This divine being, the maker of the world, the uni- is'vaT*, the 
versal soul, is ever seated in the hearts of living things, 
and is revealed by the heart, the intellect, the thought. 

They that know this become immortal” 

The universal soul, or maker of the world, is present 
in the ether in the heart of every living creature, mir- 
rored upon its mind, as the sun is reflected upon an 
infinite variety of watery surfaces. He is revealed in 
the thotght that all things are one ; in the vision in 
which all things lose their differences and melt away 
into their original unity. The semblances of duality 
and of plurality iu the waking and the dreaming states 
£g:e illusory. The soul rises above them into the pure 
bliss of dreamless sleep and of meditative union with 
Hvara. He is to rise above this union with l£vara to 
the vision of the characterless Self. The three states 
of the soul are the darkness of the world, through which 
the theosbphist is to rise into the light of spiritual 
intuition. 

“ When there is no darkness, there is neither night 
nor day. There is neither existence nor non-existenca 

, « ]M}i;dA7', iKlt 

tut pure and blissful being only. That is imperishable, 
thSit is adorable even to the sun-god himself, and from aSStoM. 
it proceeds the eternal wisdom. 

“ No man has grasped tliis, above, below, or in the 
midst. There is no image of this, and its name is the 
infinite glory. 
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Chap. vui. “His form is present in no visible spot, and no man 
sees him with the eye. They that know him thus with 
heart and mind become immortal, 
invooitionof ‘'NoW and then a sage, in fear of the^ miseries of 
in meditation, metempsychosis, turns towards him because he is witbr 
out beginning. 0 Eudra, save me for ever with thy 
rights thy gracious, countenance. 

** Hai-m us not in child or grandchild, or in cattle Om 
in horses, nor slay our servants in thy anger. We 
have the sacrificial butter, and invoke thee at our holy 
assembly. 

rmh Section " V. Knowledge and illusion, these two, are laid up 
HTdiiiueSu and hidden in the imperishable and infinite Self above, 
and in it are as yet unmanifested. Illusion passes, but 
knowledge is undying. He that dispenses knowledge 
and illusion is other than they. 

** There is one being who actuates phase after phase 
of being from within, all colours, and all emanations. 
He fosters with knowledge the Rishi Kapila, that arose 
in the beginning, and beheld him coining into being.'" 
Kapila, tiie This being is the immortal internal ruler, the uni- 
versal soul, or Hvara. The colours referred to are the 
Initd^Vu the red colour of fire, the white colour of water, and the 
black colour of earth, as in the fourth Khanda of the 
sixth Prapathaka of the Chhandogya. Sanliaracharya 
explaius that Kapila is either a metonym for the golden* 
hued Hiranyagarbha, the divine being that emanates 
out of Hvaxa, or the Rishi Kapila, the founder of the 
Sankliya philosophy. In the Bhagavadgita (x. 26), 
Krishna, in that poem identified with the Demiurgus, 
says, « Among perfect sages I am the Muni Kapila.'* 
Kapila is not in this place identified with Hiranya- 
garbha by either ^ankar^harya or by Sildharasvamin, 
the chief scholiasts of the Bhagavadgita ; nor do they 
attempt to explain the eulogy of the founder of the 
Sankhya philosophy in this purely Vedantic work. 
In the second chapter of the Bhagavadgita (ii. 39) 
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wa read : “ This view has been prodaimed to thee Ohi». vm. 
according to the Sahkhya doctrine.” Here Ankara- 
chanra and Sifdharasvamin interpret Samkhya by 
“spiritual reality” the object of Sankhya, ie., the 
spiritual intuition or ecstatic vision of the fontal 
essence. They would therefore construe the text: 

“This view as regards the Self or spiritual realjty 
has been explained to thee.” In the third verse of 
the third chapter Erkhna says, “I revealed in the 
besinning of the world that there are two inodes of 
life, that of the Sankhyas in the pursuit of knowledge, 
and that of the Yogins in the observance of sacred 
rites.” ^ankarachaiya and ^rldharasvamin say that 
the Sankhyas of this passage are the theosophists 
versed in the teaching of the TJpanishads and intent 
upon the ecstatic vision of the Self; and that the 
Yogins. are those that follow the immemorial ordi- 
nances with a view to the preliminary purification to 
the inind. Again in the fourth verse of the fifth 
chapter Kyish^a says, “ It is the foolish, not the wise, 
that say the Sankhya and the Yoga differ.” Here 
again Sankaracharya and ^ildharasvamin explain the 
Sankhyas to be the sages that have renounced all 
things in quest of the knowledge that leads to extri- 
cation-, and the Yogins to be those that follow the 
prescriptive saera in order to purify their minds for 
that quest. In the twenty-fourth verse of the thir- 
teenth chapter Krishna says, “Some gaze upon the 
Self by meditative ecstaay, some see the Self by the 
mind purified with meditation, others by Sinkhya 
meditation, and others by Kannayoga.” Sankai^hlrya 
and '^tidharasvamin in this place take the term San- 
khya to mean the philosophy of the Sankhyas, the 
recognition of the differences between Prakyiti, or the 
three primordia rerwn, and Purusha; but they cer- 
tainly intend Prakyiti and Purusha to be taken in the 
Yedantic sense, as precise equivalents of Maya and 



22 $ 


THE PHILOSOPHY 


Chat. viu. BwJiman. Karmayoga they explain, as before, to be 
— the following of the prescriptive pieties; Tlie teaching 
of the Bhagavadgita is throughout the same as that 
of the Upanishads ; and the only explanation of the 
references to Kapila and the Sankhya philosophy in 
this poein, as also in the ^vetaSvatara Upanishad, would 
seem to be that the Sankhya was originally a more 
precise set of terms for the enumeration of the emana 
tions out of Prakriti or Maya, and of the differences 
between Maya and Puiusha or Brahman. The diver- 
gence of hraseology must subsequently have led to a 
divergence of views; and thus the Sankhya philosophy 
formulised itself, with its repudiation of l^vara, and its 
position of the reality and independence of Prabriti, of 
the reality of the duality and plurality of the world of 
experience, and of the plurality of Purusha? or Selves. 

To return to the text of the ^vetaivatara Upanishad. 
nTTumApma* « This one deity spreads out his net in many modes 
^S^oboST for every one in this .field of illusion, and draws it in 
again. Thus the great lord again and again evolves the 
Prajapatis, and exercises dominion over all things. 

“ He shines like the sun, irradiating all spaces above, 
below, between. Thus this potent and adorable deity 
alone presides over the various origins of things. 

“ He is the origin of the worid ; he ripens the nature 
of each thing, and develops all things that can be 
developed. He alone presides over this universe, and 
variouslv disposes the frimordia. 

“ That Self is hidden in the Upanishads, which are 
hidden in the Vedas. That Brahma (Hiranyagarbha) 
knows to be the source of the Veda. The gods and 
Eishis that of old have known that Self, have become 
one with it, have become immortal” 

The text now proceeds to speak of the various forms 
of life in which the one and only Self illusively presents 
itsell 

" This -is followed from life to life by the influence of 
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forinBX works; this is the doer of works that shall be cbaf. vm 
recompensed ; and this is the sonl that has the recom- 
pense of that which it has done. This in all the variet7 
of its forms migrates from body to body according 
to its works, associated with the three primordia, 
trav^ing along three paths, ^ the ruler of the vital 
airs. 

“ It is of the size of a thumb, yet splendid as the 
sun. It takes to itself volition and personality, to- 
gether with the mental modes and the functions of the 
body. In its individual ‘manifestation it is seen to be 
of the size of the point of a goad. 

“ The living soul is to be known as the fraction of the 
point of a hair a hundred times divided, and at the 
same time it is of infinite extension. 

** It is neither male, nor female, nor sexless. It is 
preserved in every various body that it assumes. 

“ The embodied soul, desiring, touching, seeing, 
iUuded, passes into form after form, in spWe after 
q>here of recompense, in accordance with its works; 
even as the body has a continuous growth by the 
assimilation of food and drink. 

"The embodied soul invests a variety of bodies 
supersensible and sensible with the lasting influence 
of its works in earlier embodiments ; and, according to 
the nature of its works and the nature of its bodies, is 
united with some fresh body, Snd seems to be another, 

“ The deity is without beginning and without end ; 
in the midst of the illusion ; the creator of thd world, 
manifold in its manifestations; the only spirit that en- 
compasses the universd. He that knows him m loosed 
from every tie. 

‘ They free themselves from the body who know the 
divine being that is cognisable to the purified mind; 
that has no -body, that makes things to be and not to 

^ The p&th of Aktt/rma ot religion, the path of adhamut or 
and the path of /lidna or spiiittud knowledge. 
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0ui7. Yia be ; free from the cosinical illusion ; the maker of tjie 
elements of the oiganism. 

Sixth Becaon. **VL Somc sages say that the nature of things is 
an exhibition the origmataug piinciple, others that it is -time. This 
rftbJte. they say in their confusion, but it is the gloiy of the 
deity that keeps the wheel of Brahman, the ccsmio 
cycle, still revolving. 

“ It is the all-knowing author of time, all-perfect, by 
whom this world is eternally pervaded. The retri- 
butive fatality is set in motion by him to produce 
form after form of spurious being, to be viewed as 
earth, water, fire, air, and ether. 

^^He makes that work and pauses; and again and 
again brings the underlying spiritual reality into union 
with some emanation, witti one, or two, or three, or 
eight emanations, and into union with time and with 
the invisible, functions of the mind,” 

The eight emanations of Prakriti or Maya here' re- 
ferred to are earth, water, fire, air, ether, the common 
sensory, personality, and mind. 

** If the sage resolves all these emanations, together 
with the three frmoriyt and also ajl his menial modes, 
into I^vara the creative deity, these things cease to 
exist for him, and he puts away his good and evil 
works. As soon as his works are annulled, he p^ea 
forward, separate from those emanations, 

** But before this he must have meditated upon the 
adorable deity that is present in his mind, and mani- 
fests itself in every various form, the essence of all 
that is. This deity is the origin of all things, the 
source of the illusions that give rise to the successive 
embodiments of the soul; beyond the present, past, and 
future, unlimited by time. 

That deity is beyond the appearances of the world- 
tree and the presentments of time; and this manifested, 
world proceeds out of him in its revolutions. He 
that knows this lord of glory, ^hat brings righteousness 
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apd puts a^way all imperfections, within his mind, im- ohar vul 
mortal, the substance of the universe, — passes beyond ' 
metempsychosis. 

" We know that deity to be the god above all gods, 
the lord above all lords, beyond the world-fiction, the 
adorable ruler of the spheres of recompense. 

He has no body and no organs, and none is equal 
io him. or greater than he. His various power is 
revealed to be above all things, and this power is his 
essence, an energy of knowledge and of action. 

‘‘There is no lord or ruler over him in this world, no 
mark of his existence. He is the origin of all things. 

He is the lord above the deities that preside over the 
organs of sense and motion. There is none that begets 
him, and none that is lord above him. 

“This deity, essentially one, is like a spider, and covers ik'to the 
himself with threads drawn from Pradhana. May 
grant ns a passage back into the Self. 

“fle is the one deity veiled in every living thing, the 
soul that is in every sonL He permeates every form 
of life, recompensing the works of every creature, and 
making his habitation in them, as the witness within, 
the light within, isolated, apart from the priTrmdia. 

“He is the one being that energises freely in the many 
migrating souls that energise not at all It is he that 
develops the germ of things into its variety of forms. 
Everlasting bliss is for those sages that see this deity in 
their own mmds, within themselves, and for* none be- 
sides.** 

The migrating souls are themselves inert. Their 
bodies and their senses act, but they do not act, and the 
actions of their bodies and their senses are produced by 
the Demiurgus. There is no individual liberty of actaon. 

Their bodies are mere puppets, and the Demiurgus 
pulls the strings. It is he that produces in them their 
good and evil works, and it is he that rewards and 
punishes the works that he has wrought in them. All 
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OsiK. v ttt that they seem to see and do and suffer, is the jugglery 
of this arch-illusionist, 

“ He is eternal in the eternal souls, conscious in the 
conscious souls ; he is the one soul that metes out weal 
and woe to many souls. He that knows this deity, the 
principle of emanation to be learned in the Sankhya.and 
thfe Toga, is loosed from every tie. 

TtoSdiftotha “ The sun gives no light to that, nor the moon and 
stars, neither do these lightnings light it up; how then 
should this fire of ours ? All things shine after it as it 
shines ; aU this world is radiant with its light, 

“This is the one soul iii the midst of this world. 
This is the fire that is seated in the midst of the water. 
He that knows this Self passes beyond death, and there 
is no other path to go by.” 

The Self is a fire, for it hums up the world-fiction and 
its figments in the purified mind of the theosophist in 
ecstatic union with it. It is seated in the midst of the 
water, in the bodies of all living things, which ematiafe 
out of the world-fiction, one of the names of which is 
water, the “ undifterenced water” of the Nasadlyasukta. 

“He is the maker of all things, and he knows all 
things. He is the soul of all and the source of all, the 
perfect and omniscient author of time. He is the sus- 
tainerof Pradhana,the principium, and of tha migrating 
souls ; the disposer of the primordia, and the origin of 
metempsychosis and of liberation, of the preservation 
of the world and the implication of the soul. 

“ Such is the immortal Demiurgus, residing in the 
soul, knowing all things, and present everywhere ; the 
Bustainer of the world, who rules over the world for ever. 
There is no other principle that is able to rule over it. 

“Aspiring to extrication, I fly for refuge to that 
divine soul that is the light within the mind ; who at 
the beginning of an seon evolves Hiranyagarbha out of 
himself and evolves the Tedas. 

“ The Self is without parts, without action, and with- 
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oatehaoj^; blameless and txusallied; the bridge thatc^iym. 
leads to immortality ; a fiercely burning fire. “ 

‘'When men shall roll up the sky like a hide, then oatyimnr. 
and not till then shall there be an end to misery with- feOTfi?**"* 
out knowing the divine Self. 

“^etSlvataia, the st^, through She efiBcacy of his 
austerities and through grace to know the Yedas, re'^ 
vealed to the recluses the high, pure Brahman that has 
been rightly meditated upon by many Bishis. 

“ This highest mystery of the Upanishads, revealed in 
a former age, is not to be imparted to any man who is 
not a quietist, a son, or a disciple. 

" If he has tmfdgned devotion to the deity, and to 
bis dpiritual teacher as to the deity, these truths, thus 
proclaimed reveal themselves to the excellent aspirant. 

They reveal themselves to that excellent aspirant.” 

Such is the Svetaivatara Upanishad. The reader 
will have seen that it teaches the same doctrine as the 
nther Upanishads. Archer Bulder is an admirable in- 
terpreter of the imperfect materials before him when 
he writes: "The cnltivators of practical wisdctm in- 
cessantly labour for the possession of a supernatural 
elevation. Frolouged. attitudes, endurance of suffering, 
pnbroken mecUtatioim upon tiie ^ivine nature, accom- 
panied aud animiated by the frequent and solemn repeti- 
tion of the mystical nmne Om, are the means by which 
the Togin, for perhaps three thousand years, has soi^ht 
the attainment bf'an ecstatic participation of Glod;^ 
and, half-deceiver, half-deodved, affects to have already 
808^ beyond earthly limitations, and achieved hypo- 
physical power. Towards the conqdete consummation of 
this final liberation, the Te^ * proclaim that there are 
three degrees, two pTe^minaIy, — ^the possession of trans- 
cendent power in this life, l^t is, of magical endow- 
ment 6 , .and the passage after death into the courts of 
Brahma, — which are only precursory to that last and 

Rather of the ^vine Self. * '11ie Upaniahadr. 



234 THB PHfDOSOPHY 

CHAP.THt glorious reunion with the First Cause himself,^ which 
terminates all the changes of life in an identification 
with the very principle of eternity and of repose. 
Upon the mild sages of the Ganges these views probably 
produce little result beyond the occasional suggestion 
of elevated ideas, perhaps more , than counterbalanced 
by the associations of a minute and profitless super- 
stition. But upon the enormous mass of the nation 
these baseless dreams can only result in the perpetua- 
tion of ignorance and the encouragement of imposture ; 
to both of which they manifestly and directly tend, — 
to the former, by being unfitted for the vulgar mind; to 
the latter, by countenancing pretences to supernatural 
power.” 

^ Bather the hrst cause itseU. 
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CHAPTER IX. 

THE PRIMITIVE ANTIQUITY OF THE DOCTRINE OP 
MAYA. 

^ And, like ike baseleBs fabric of a visi<»i. 

The clood-capp*d towers, the gorgeous palaces, 

The'aolemn temples, the great globe itself. 

Yea, all whidh it inherit, shall dissolve ; 

And, like an insabatantial pageant faded. 

Leave not a wreck behind. We are such stuff 
dn dreams are made and oor little life 
Is Toitnded with a sleep.** — SHAKiBiPEABg. 

*.The sensible world must, be called, as we have pit^perly called it, and 
> Hato oertainly meant to call, and sometimes did csH it, the non- 
n^cal world, the world of pure infatuation, of dowung^t mtradic- 
on, of unalloyed absurdity ; and this the whole material universe is, 
hen divorced from the element which makes it A knowable aad43bgit« 

>l6 thing. Take away from the intelligible worl^ — that is, from the 
Item of things by which we are surrounded, — the essential element 
bkdi enables ns, and aU. intelligence, to know and appidieod it^ and 
nmst lapse into utter and inutterable absurdity. It becomes more 
lan nothing yet less than anything.*’— Pebbieb. 

ET US recall to our mind the Togin as the XJpanishads Ckap. IX. . 
a7e pictured him to us, seated in a posture of body <nM«a.iddta> 
ig^d and insensible, with his feelings crashed and his 
noughts suppressed. His senses are withdrawn from 
Ii6 sensible things around him ; his inward sense is 
xed upon a single point ; and he is intent upon teach- 
ig the pure indetermiuation of thought, the character- 
)8s being, that is the last residue of abstraction pushed 
} its furthest , limit. In the progress of his ecstade- 
le^tcctiotU, first his body and his visible aud palpable 
Bvireiiment fade away, recede, and disappear ;'he passes 
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ah. IX. into the vesture of the airs of life ; he is conscious no 
longer of his surroundings and of his organism, but only 
of the vital functions. He has passed .beyond the ^dy 
into the tenuous inwlucrum of his soul JHis vesture 
of the airs of life fades away, recedes, and disappears 
into bis vesture of inward ^nse ; he is no longer con- 
scious of the vital functions, but only of the imagery 
.within that simulates the things of sense His vesture 
of inward sense fades away, recedes, and disappears 
into Ms mental vesture ; he is no Icmger conscious of the 
simulative im^eiy, but only of his mental life. And 
poil his tenudus tntdfucrtm begins to melt away.. 'Hie 
mentsd vdsture fades away, recedes, and* vanishes into 
the vesture of characterless bliss; he is no longer con- 
sdouS of his mental life, but on]y of tiie surcease bf 
ever^j fear and care and sorrow, for his individuali^ is 
&st dissolvuig. Last of all, bis vesture cf character- 
less bliss fades aVmy, recedes, and vanishes, and the 
light of fontal being, thought, and bliss alone reinains. 
l^iS 'light- is unwavering . aud . unfailing. The whole 
world is a dissolving view that fines into paler and jpalet 
aspects, and finally disappears ; Ihe ' light it shone in 
is' still there, the l%ht of the underlying Self, in the 
aMenoe of which the ‘World .would l^tse into blindness, 
darkness, nothir^ess. Tbe ecstatic vision is the dawn 
before which the darkness of the figments of the woridf 
ilc|4|Em rolls away, aiid the Self rises more bright ai^ 
glorious than the sun. !l^e sage leaves the sorrows id 
his heart beMnd him, reaches the point where feu.iano 
more, and is^ one with the light of .lights beyond tbe 
daikUess of the world-fiction. He is in tbe body, bol 
is no lo|ger tonched by the good and evil that he tloeti, 
but “ hiw as the casing air.” • At last his body falls 
away from Mm, the feverish dreanrof life after Uce is 
over, and he is extricated bom metempsychosin ‘ Hy - 
soul has returned into the Scdf, as water into water, 
light into light, Other into the ether that is everywhere. 
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It has been often said that the doctrine that the in- cair. iz. 
dividual sotil and the world have only a dream-like and 
illusive existence, is no part of the primitive philosophy 
oi the Upanishads, but a later addition of the Vedantins, 
the modern representatives of that philosophy. This 
is a^itatement that has been iterated by Orientalist **°**?- 
after Orientalist from the time of Colebrooke to the pre- 
sent day. The doctrine of Maya, or the unreality of 
the'duidity. of subject and object, and the unreality of 
the plurahty of souls and their environments, is the 
very life of the primitive Indian philosoihy ; and it is 
necessary to prove that Oolebrooke was mistaken m 
denying its primitive antiquity, and to point out the 
source of his error. It is the purpose of this chapter, 
therefore, to prove that the unreality of the world, as an 
emanation^of the self-feigning world-fiction, is part and 
parcel of the philosophy of the TTpanishads. Ilie great 
Yedantic doctor, Sonkaracharya, was right in holdmg 
it foi such, and his philosophy is the philosophy of the 
Upanishads themselves, only in sharper outlines and in 
fresher colours. The Vedauta has a just title to be styled, 
as it is styled, the Aupanishadl Miminsa. 

In his es&y on the Vedanta, read before a meeting of og ehtoctai ^ 
the Boyal Asiatic Society in 1-827, Colebrooke said :aia 0^1^ 
"The notion that the versatile world is an illusion 
(Maya), and that all that passes to the apprehension of 
the waking individual is but a phantasy presented to 
hkf imagination, and every seeming thing is unreal and 
aB- is visionary, does not appear to be the doctrine of 
lihe %ext of the 'Vedanta. I haye remarked nothing 
wiucfa countenance it in the Sutra^ of Vyasa or in the 
^ioss . 'Sankara, but mi^ concemihg it in the minor 

c mmenteries and demehtoy tresdises. I take it to be 
no ten^ of Ihe original Yed^tin philosophy, but of an- 
otha l«aacb, from which late$ writers have borrowed it, 
and Have intermixed and confounded the two systems. 

The doctrine of the early Vedanta is complete and cousis- 
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Chap. IZ. tent witlioat this graft of a later growth.” A statement 
' false from first to last. 

It must be already clear enough to an attentive 
reader of the foregoing chapters of this work, that the 
n^eonoop- unreality of migrating souls and the spheres they 
migrate through, and the sole reality of the impei^onal 
Self, is the very cosmic conception of the IJpanisluds. 
Any assertion, however, of Colebrooke carries with it 
so much weight, and his present assertion has been so 
often repeated by later Orientalists, that this deniiri of 
the primitive antiq^oity of the ten^ of Maya must be 
refined in aetenso. denial throws darkness over 
the whole progressive series of Indian codmolbgies, and 
mus^ be put aside in order to secure the first step 
of the historical exposition. The picture of things pre^ 
sented in the Upanisbads is the primitive Indian 
philosophy, the starting-point for any critical treatment 
of the successive systems. It is the basis on which 
any future historian of Indian philosophy will have to 
build, 

Mivooe- I*ori; of Colebrooke's assertion is untrue on the face 
*?!^ V^'qf it. He says that he finds nothing in the glo» of 
Sankara to countenance the doctrine that the world is 
an illusion. This part of his , statement has already te^ 
ceived its correction at the hands of Professor Coweli^ 
" This is hardly correct as regards Sankara, since in his 
oonunentary on the Vedanta aphorisms (it i. 9), he ex> 
pressly mentions the doctrine of hCiys as hold by the 
teadiers of the Vedanta^ and he quotes a lloka to that 
-effect from ^Gandapada’s Har^cfia Compare also his 
language in^the opening of his commentary ott the 
.second book. Th«e is also a remarkable passage in his 
commentary on the Aitaiieya Upanishad, n 2. It ma. 
he remarked (this passage t^ys) that a carpenter can 
make a house as he is possessed . of matmal, but how 
. can the soul, being without material, create the world } 
^ In • note in hb editjon of Calefaro^’i Smyii VoL L p. 4cx>. 
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But there is nothing objectionable in this. The world Ceap. CL 
can exist in its material cause, that is, in the formless, 
nndereloped subject which is' called soul (or Self), just 
as the subseqnentlj developed foam exists in water. 

There is therefore nothing contradictory in supposing 
that the omniscient Demiui^s, who is hims^ the 
material cause of names and fontu, creates the world. 

Or better still, we may say that as a material juggler 
without inaterial creates himself as it were another self 
going in the air, so the omniscient deity, being omni- 
scient and mighty in Maya, creates himsdf as it were 
another sdf in the form of the world." It is hard to 
understand how Colebrooke could have made such a 
mistake as regards the gloss of Sankara, Sankaxacharya’s 
commentary on the aphorisms of the 'Vedanta. A 
cursory inspection of the gloss is enough to find the 
tenet of illusion stated or supposed on every page. It 
is often expressly taught, as shall be proved by copious . ^ 
extracts. 

The mistake is excusable enough as far as regards n>a8ttb»»<y. 
the text of the Vedanta or Sutras of Vyasa. In them- tbeVedante 
selves, and apart from the traditionary interpretation, leiTasob. 
the Sutras or aphorisms are a minimum of 
techniea,. and nearly unintelligible. hTevertheless ..it 
shall be shown that the doctrine denoted by the term 
Mfiya, if not the term itself, is to be found in the 
Sutras. Colebrooke himself cannot have attached 
much importance to what he supposed to be the ne^ 
tive testimony of these aphorisms. He himself says : 

" He ^ailrakasutras^ are in the highest degree obscure, 
and could never have been intelligible without ' an 
ample interpretation. Hinting the question or its 
aantion, rather than proposing the one or Iniefiy 
delivering the other, they but allude to the subject, 
like the aphorisms of other Indian sciences, they must 
from the first Have been accompanied by the authors 

1 That is, the sphori&ma ii ilie VedSnlaL 
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exposition of the meaning, whetther orally taught by 
bim or communicated in \rritlng.’' This is most true, 
and let it be noted that l^ahkaracharya is the greatest 
qf the prescriptiTe expositors of the Sutras of the 
ye<huita. The Indian systems were handed doum in 
a regular line of succession,^ an unbroken series of ex- 
ponents. They were to be learqed only from an autho- 
rised expositor, a ^cognised successor of the primitiice 
teachera ^nkaracharya is in possession, with his 
doctrine of illusion. !^e burden of proof lies with 
t^ose who assert that the tenet of M&ya is an innova- 
tion on the primitive philosophy of the Upanishada 
Before proving the presence Of the doctrine of lil&ya 
in the Sutras of Yyasa and the gloss of ^nkaracharya, 
it will be well to point out again some of tixe primitive 
texts in which that doctrine is enounced. The Vedanta 
is only a systematic exposition of the philosophy of the 
Upanishads. SSankamcharya says that the Sutras of 
the Vedanta are a string on which the gems cf the 
Upanishads are strung. The word Vedanta is itself a 
synonyni of the word Upanishad, and the Vedanta 
system is itself often styled the Anpanishadl MTnnanna 
or philosophy of the Upanishads. 

• Ascending perhaps higher than the Upanishads, we 
find this doctrine present in the cele]»ated Kasadlya- 
sukta, Eigveda x 129. • It was not ont%,” says thq 
^ishi, “nor was it ruaifatiiiy.’*' Putting aside the 
assertion 6! Oolebrooke, which shall be shown to rest 
only on the statement of an antagonist of the Vedanta, 
there is no reason to qnestdon Sayana’s interpretation- 
of this hymn, ^ya^a's int^retation is the traditiom- 
ary exposition, and is found in other Tndiflu philoso- 
phical books, as, for example, in Eamatlrtha’s Paday - 
janika or commentary on the Upadeiasahasil of San- 
^nlcbarya, and in the Atmapursua. ^yqga na 
that the l^asa^yasukta describes tiae st^ of r.hing| 

* ImMtfajparamptotS, SASrj/apanofmra. 
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botween two sons, the state teohnically known as the cbak ix 
prakijfiViUtM. An earlier world hiu been withdrawn 
isito &e world-fiction Mayl, out erf which it sprang; 
aad the later world is not yet proceeding into being; 

In this state of dismlntion, si^s ^ya^a, the world- 
fiottffio, the piino^nm of the versatile world is not a 
it is not a piece of nonsense, a purely chi- 
BMadoal things like the horns of a hare, for the world 
eannot emanate oat of any sneh sheer absurdity. On 
the other hand, it is not an entity, it is not . a reality 
like the one and only Self. Maya, the principle here 
spoken d, is neither nonentity nor entity, but something 
inexplicable, a thing of which nothing can be intelli- 
gibly predicated. Ko nihilistic teaching is intended, 
for it is said farther on in the same hymn, “ That one 
breathed without afflation.” This one and only reality 
is the characterless Self. Beal existence is denied not 
of the impersonal Self, but of Maya. Such is the tra- 
ditional interpretation of the first verse of the Nasadl- 
yasukta. It is a natural interpretation, and if we, with 
oar thoughts fashioned for us by purely irrelevant ante- 
cedents, try to find another for ourselves, we are pretty 
sure to invent a fiction. The Nasadlyasukta seems 
then to be the earliest enouncement of the eternal 
coexistence of a spiritual principle of reality -and an 
nospiritual principle of unreality. 

It is presamtfbly already plain enough that the 
Upaidshads teadi the fictitious and unreal nature of 
the world. The fictitious character of the world of 
semblanoes is everywhere implied in the doctrine of 
the sole existence of the impersonal Self. It is not 
Q^y implied, bat stated, in the following passages. 

In tke !^ihadaranyaka TJpanishad we read : — 

“India (the Demioigds) appears multiform by his rnmitiBia* 
iUusions (or fictions, or powers), for his hoises are yoked, 
hundreds and ten. This Self is the horses (tbd sen^), 
this is the ten (organs of sense ahd motion), this is the 
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CBtf.ix. many tlxousands, the inaomerahle (migrating sowjs). 

— This Self has nothing before it or after it, nothing 
inside it or outside it.” 

In another text of the same Upanishad very fre- 
<iuently cited by the Indian schoolmen : — 

“ What Self is that ? asked the prince. The Bishi 
/said, It is this conscious soul amidst the yital airs, the 
light vithin the heart. This Self, one and the same in 
every tnind and every body, passes through this life 
and the next life in the body, and seems to think, and 
seems to move.” ^ 

In another important pass^e of the same Upanishad 
the eternal objectless thought of the Self ‘ is contrasted 
with the fleeting and evanescent cognitions of the soul 
and the real existence of the Self with the quasi-exist- 
ence of everyihing else than Self. This passage is : — 

"This imperishable Self is that which sees 

unseen, hears unheard, thinks unthor^ht-upon, knows 
unknown. There is no other than this that sees, n< 
othw this that hears, no other than this tha 
tlimVa, no other than this that knows. Oyer thi 
im pariahahlft principle the er^anse is woven, war] 
and woot 

" As in dreamless ^eep the soul sees, but sees no 
this or that, so the Self in seeing sees not; for ther 
is no intermission in the- sight of the Self that sees, it 
vision is one'thpt passes not away : and there is nothin 
second to that^ other than that, apai^ from that, tht 
it should see. 

" As in dreamless sleep the soul hears, but hears nc 
tbi« or that so the Sdf in hearing hears not; for thei 
is no intermisdon in the heating of the Self that hear 
its audition is one that passes not away : and there 
nothing second to that, other than that, apart fro 
that, tb^ it should hear. 

" As in dreamless sleep the soul thinks, but thin' 

^ IdagatTita, * NUj/aijfk nirvUihayaiii jMnam, 



OF TtB iSMmSHADS. 


243 


this or that, so the Self in thinking thinks not; for Obat. ix. 
there is' no intermission in the thought of the Self that 
thinks, its cogitation is one that passes not away .: and 
there isjiething second to thal^ other than that, apart 
from' that, that it should think. 

" As in dreamless sleep the soul knows, but knows, 
not this or that, so the Self in knowing knows not; for 
there is no intermission in the knowing of the Self 
that knows, its knowledge is one that passes not away : 
and there is nothing second to that, other than thai^ 
apart from that, that it should know. 

" Where in waking or in dreaming there is, as it were, onir » (toad- 
something else, .there one sees something else than SwwS to 
oneself. Smells something else, tastes something else, 
speaks to something else, hears something else, thinks ^ 
upon something else, touches something else, knows 
something else.” 

Mark the qualification “ as it were,” yatra vd 'nyad 
iva sycU. We might also . translate, “ Where in wakihg 
or in dreaming there seems to he something else.” 

This allows only a quasi-ezistence, a fictitions presen- 
tation, to aU that is other than the Self. 

In another passage of the same Upanishad we read: 

“ This same world was then undifferenced.^ It dif- 
ferenced itsdi under names and colours (that is, under 
visible and nameable aspects); such a thing having such 
a name, and such a thing h^ng such a colour. There- 
fore, this world even now differences itself as to name 
and colour; such a one hasnng such a name, and such 
a thing having such a colour. This same Self entered 
into it, into the body, to the very finger-nails, as a 
razor into a razor-case, er as- fire resides within the 
fire-drills; Men see not that Self. That whole Self . 
Itfeathing is called the breath, speaking- it is called the 
voice, seeing- it is called the eyi^ hearing it is called 
the ear, thinking it is called the thought liiese ate 
^ Prior to its er^atSon at the beginnukg.of an ml 
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cuip. IX. only names of its activity. If then a man thinks any 
one of these to be the Self, h^ knows not ; for the Self 
is not wholly represented in any one of these. Let 
Mm know l^at the Self m the Self, for aU thi^s 
become one in the Self.” 

ibayminM All things quit their name and colour, lose their 
visible and nameable aspects, and pass away into the 
characterless unity of the Self The principle of un- 
reality that co-ezists from all eternity with the prin- 
ciple of reality, is most frequently named in the 
iTpanishads avySkfita, the undifferenced, uncharac- 
teied, or unevdved; and the process , of the evolution, 
emanation, or manifestation of things is generally 
styled their differentiation under name and colour, 
or presentation in various visible and nameable aspects, 
namar&jaavySkaratfa. The principle of unredity has 
many other names in the ITpanishads. It is the 
expanse, Maya, Prakfiti, ^akti, darkness, illusion, the 
shadow, nescience, falsity, the indeterminate.^ 

another passage of the Ephadaranyaka TJpani* 
shad we re^ : — 

" They that know the breath of the breath, the eye 
of the eye, the ear of the ear, the thought of the 
thought, — they have seen the primeval Self that .has 
b^ from before all time. 

“It is to Iw seen only with the mind: there is 
nothing in it that is manifold. 

" IVom death to death he goes, who looks on this 
as manifold. 

“ It is te be seen in one way only, it is indemon- 
stobl% immutable. T%e Self is unsullied, beyond the 
expanse, nnbom, infinite, imperishal)l&” 

The expanse is tbs cosmical illasion. In another 
passage of the i^thadaranyaka ITpanishad the seeming 

* SbtiiMi, iwnma- mtfium, atgdkbm, t^itVarSchiiy* 

tgma, mM pnifiHi, MU*, on ST«tMTate» Ppanislwi i S. 
toBO, MSj/S, 'jiSuam, 
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aftU^ of subject and otijeok is spoken of as dirap crar.^iz. 
pearin^ iu the aU-embraoing nnitjr of the Sdi 
“Where there is as it were a daality (or, wh^Py y i^gi 
there seems to be a duality), one sees another, one^SbM 
smells another, one speidcs to another, one thinks about 
another, one' knows another;, but where all this world 
is' Self alone,’ what should one smell another with, see 
another, with, heu another with, speak to another with, 
think about another with, know another with ? How 
should a man know that which he know^ all this world 
with ? Wherewithal shodld a man know the knower ? " 


Mark s^ain the qualification “as H wwe,” patra 
dvavtam iva bhavaH. The duality of suhlwit uid etjjeet 
is only qnasi>existent, a . fictitious perantment 


The unreality of the world is taught with no less 
plainnesp in the following passive of the Ckhandogyatet^tintt* 
Upanishad:— 

“As everything made of clay is known by a single 
lump of clay ; being nothing more than a modificatimi 
of speech, a change, a name, while the clay is the only * 


truth: 


“4b everything made of gold is known by a single 
lump of gold; being nothing more than a mc^fication 
of speech, a change, a name, while the gold is the only 
truth: 


“As everything made of stei^ is known by a single 
pair of naii-scissotS ; being nothing mon than a modi> 
fication of speech, a diange, a name, while 'the steel is 
the only truth: 

“ Such, my son, is that instruction, by which Ihe un- 
heard becomes .heard, the .unlhought thought;, the un- 
known known. Esdstent only, my son, was this in the 
'b^inning, one only, without duality.” 

The Indian schoolmen are never tired of quoting this 
text, and proolalmifig that the visible and nameable 
aspects of the w<^d, ra tfa^ fictitiously present them- 
selves in place of, and veil, the'one ai^ oidy Self, are 
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CaAp. IX. nothing more than ** a modification of speech) a change 
a name.” ' The reader may be reminded in the next 
place of the fallowing verses of the Mu^idaka TTpani- 
shad.^ — 

-*^11167 that are infatuated, dwelling in the midst of 
the illusion, wise in their own eyes, and learned in th«ir 
own conceit, are stricken with repeated plagues, and go 
uSSSoS!**^ round and round, like blind men led by the blind. 

"As its kindred sparks fly out in thousands from a 
blazing fire, so do the various living souls proceed out’ 
of that imperishable principle, and return into it again. 

"That infinite spirit is self-luminous, without and 
within, without origin, without vital breath or thinking 
faculty, stainless, beyond the imperishable ultimate.” 

The ultimate here spoken of is the undeveloped 
principle that develops itself into all the variety of the 
visible and nameable, the primitive world-fiction. In 
the following verses of the same Upanishad the same 
. principle is spoken of under the name of darkness^ 
The Self is the light of lights beyond the darkness : — - 

" It is over this Self that sky and earth and air are 
woven, and the sensory with all the organs of sense and 
motion. Know that 'this is the one and only Self. 
Benounce aU other words, for this is the bridge to im- 
mortality. 

"This Self dwells in the heart where the arteries 
are concentred, variously manifesting itself. Oh : thus 
meditate upon the Selt May it be well with you, that 
you may cross beyond the darkness. 

" The sage, quitting name and colour, enters into the 
seU-luminous spirit, beyond the last principle, in like 
manner as the rivers flow on until they quit their name 
and colour, and lose themselves in the sea.” 


th«Ki^ 
OlwnlMid 
OMBlllMti Um 

knftwlftdgt. 


In the Katha Upanishad we read : — 

" Far apart are these diverse and diverging paths, the 
path of illusion and the path of knowledge. I know 
thee, Nachiketas, that thou art a seeker of knowledge, 
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for all these pleasures that 1 have proposed have not cbaf. n. . 
distracted thee. 

For their objects are beyond and more subtile than 
the senses, the common sensory is beyond the objects, 
the mind is beyond the sensory, and the great soul 
Hixanyagarbha is beyond the mind. 

" The ultimate and undeveloped principle is bq^ond 
that great soul, and Fnrusha the Self is beyond the un> 
developed principlei Beyond Furusha there is nothing; 
that is the goal, that is the final term.” 

Here’ that out of which all things emanate is the 
undeyeloped principle, avyalcta. Avyakta is also called 
avySkrita, that which has not yetpas^ over into name 
and colour. 'This principle is the same as the expanse 
which is said in Hie Brihadaranyaka tTpanishad to be 
woven across and across the Self, It is also the same, 
SankarScharya says, as the sum of the, powers of eyoy 
organisni'and every organ that shall be, the germ of tire 
spheres of recompense. 

Thus, then, we see that the Hpanishads teach that 
there is only one thing that exists, the impersonal Srif. 

They teach tdso that there is a q^uasivduality, a difGnv 
entiation of something previously undifferenoed into 
visible and nameable aspects. They teach that the*'^ 
things of tire world of experience are a modification of 
[^ech only, a.change, a name ; that is, that apart ^m 
tire underlying Self -these things have only a nominal 
existence. The undifferenoed, the source of name and 
colour, is called the expanse, and is said to be' woven 
across and across the impersonal Self. It is the dark« 
ness, the darkness that must be passed beyond in «rder 
to reach the light. The order of things in which the 
llower of the prescriptive sacra lives^ the saorifico^ 
the sacrifices, the wor^, and the recompenses of works, 
are all illnrion, tnidyS, They that live according to the 
immmnorial usagesj putting their trust in them, dwel* 
ling in the midst of the illusion, wise in their own eyes 


TMunralite 

<jftfa*wwldk 

tBnUMlaitbfE 

rnArSmya 

idMNtMgM 
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OBJ*. IX. and learned in thw own conceit, are stricken with re« 
~ peated plagues, and. go round and round, like blind mdn 
led by the blind.” The Upanishads teach plainly that 
this order of things is unre^ There is nothing second 

to that Self, other than that, apart from thsA;, that it 
should know.” 

The tenet of Maya is thus no modem invention. 
The thought, if not the word, is everywhere present in 
the Upanishads, as an inseparable element of the philo* 
sophy, and the word itself is of no infrequent occur- 
rence. The doctrine is more than implicit in the 
Upanishads, and explicit in the systematised Yedanta. 
Uo earlier Yedanta, such as Colebrooke supposes, could 
have been complete and > consistent without this ele- 
ment, and it is no graft of a later growth. In fact the 
distinction between an earlier and a lat^ VedSnta is 
nugatory. There has been no addition to the system 
from without, but only a development from within ; no 
graft, but only growth. 

Thns for it has been shown that the unreality of the 
world is a datum of Indian thought earlier than the 
^anrakasutra or aphorisms of the' Yedanta. The next 
task is to prove that the . same doctrine is taught in the 
text of the Yedanta, these aphorisms themselves, and 
also in the fullest and plainest manner m the gloss of 
Sankara. 

It has been almady said that perspicuous statements 
tmgbtinth* are not to be looked for in the Siitras or aphorisms. 

As Colebrooke' says, they are in the h^hest d^pnee 
obscure, and they could never have been intelligible 
without an ample interpretation. The aphorisms never- 
theless do testify to the unreality of the world. In the 
fourth section of the fiiut Pida of the second Adhyiy 
of the ^ailrakasutra, we reed about the various objec- 
tions raised against the dooMne that Brahman is at 
once the real basis nndmlying. the world,* and the 

^ l^padSna, 
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principle that occasions it to come into being.^ The Cm f-VL 
reader will remember that Brahman is the reality in 
place of which the figments of the world-fiction present 
themselves ; as the sand of the desert is the relative 
reality in place of which the' waters of the mirage 
present themselves ; and also, though unaffected by it, 
the principle that sets the world-fiction Maya in mo- 
tion, as a loadstone itself unmoved sets any adjacent 
pieces of steel in motion. Brahman acts, or is said to 
act, in virtue of its presence at and its illuminancy of 
the cosmical illusion ; as a Eaja acts, or is said to aci by 
being present at and witnessing the exertions of his 
people. In reference to one of the objections to this 
doctrine it is said in the thirteenth aphorism, “ If any 
one object that on our doctrine there will be no dis- evwy-daiy ex- 
tinction of subject and object, as tlxe soul will be one ^ 
with its environment, we reply that the distinction will 
still exist just as we see it in eveiy-day life.” llie 
opponent is supposed to argxie that if the soul and its 
environment are alike unreal, and resolvable into ficti- 
tious emanations out of the one and only Self, the 
distinction of subject and object will altogether dis- 
appear, and that this is a distinction that refuses to 
he done away with, a distinction that persists in spite 
of every eflbrt to negate it. The author of the aphorisms 
replies that the distinction will remain as it is, a dis- 
tinction of every-day experience, ^ankaracharya in 
his comments on this aphorism remarks, ** The distinc- 
tion will hold good in our teaching, as it is seen in 
common life. The ocean is so much water, and the 
foam, the ripples, the waves, and the bubbles that 
arise out of that water are alike one with it, and yrt 
they differ among themselves. The foam is not the 
ripple, the ripple is not the wave, the wave is not the 
bubble; and yet the foam is water, the ripple is wat^, 
the wave is water, the bubble is water. distinctmn 
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Chap. ix. of Subject and object is of a similar nature. The spul 
is not the environment, the environment is not the 
soul; the soul is Self, the environment is Self.” The 
riiemimaou apHorism that immediately follows is, “ That they 
are nothing else than that appears from the terms 
modification, ” &c. This refers to, the text of 4;he 
Chhandogya Upanishad : “ As everything made of clay 
is. known by a single lump of day; being nothing 
more than a modification of speech, a change, a name, 
while the clay is the only truth,” &c. This text means 
nothing else than that the many as many has only 
a nominal existence, reality residing in the one. True, 
being is characterless and uniform, ^ankaracharya 
says in the course of his remarks upon this aphorism : 
" The whole order of subject and object, of migrating 
souls and of their fruition of recopipenses,. is, apart 
from the Sel^ unreal ; in like manner as., the ether m 
this and that pot or jar is nothing else tnan the ethe)r 
at large that permeates all things, itself one and' nn> 
divided; and in like manner as the waters of a min^e 
are nothing else than the sands of the desert, seen for 
a while and vanishing, and having no real existence.” 
The twenty.eighth aphorism of the first Pada of the 
The wbt^ot second Adhyaya is: ''And likewise in the Self there 
are diversified objects.” On this Sankamharya re> 
•iipafftdnui. “ It is of no use to object. How can there be 

a various creation in the one and only Self, unless it 
abolish its own unity in order to pass into plurality? 
For there is a multiform creation in the one and only 
Sdf, in the dreaming state of the soul, without any 
suppression pf its unitary nature. We read in theBfi- 
hadaranyaka Upanisha^ There are no chariots, ho 
horses, no roads, but it presents to itself chariots, 
horses, and roads. In the world of daily life gods 
and thaumatuigists are seen to create mul^orm crea- 
tions, elephants, horses, and the like, themselvea mean- 
while remaining what they' are. In (he same way a 
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manifold creation is competent to the Sel^ one thoogh ix. 
it be, ■without any forfeitoie of its simple essence.” 

Another aphorism to the point is the fiftieth Sutra of Hiandgntiiic 
the third Pada of the third Adbyaja, — ^“And it is aamanmi. 
mere semblance.” This aphorism occurs in the course 
of an exposition of the relation of the migrating soul to 
I^vara, the world-evolving deity or Bemiurgus: The 
forty-minth aphorism has already stated that th^.is 
no confusion in the retributive awards ; each migrating 
soul being linked to its own series of bodies, and thus 
taking no part in the individual experiences of other 
souls.- The aphorism now before us goes on to say that 
the individual soul is, as individual, a mere appearance. 

‘‘The individual soul,” such is ^nkaracharya’s inter- 
pretation, “is only a semblance of the one and only 
Self, as the sun imaged upon a watery surface is only 
a semblance of the one and only sun in the heavens. 

The individual soul is not another and independent 
entity. The sun mirrored upon one pool may tremble 
■with the rippling of the surface, and the sun reflected 
upon' another may be motionless. In the same way 
one soul may have experience of such and such retri- 
butions, and another soul may remain upafiected by 
0enL* 

Surely in all this we have the tenet of the unreality 
of the wodd in the text of the Vedanta, and the full- 
blown dogma of illusion in the gloss of Sankara. What- 
ever mav be our respect for the authority of Colebrooke, 
it is time to see things with our own eyes, and to cpaap 
to let him see them for us. 

So much for the text of the Vedanta, We come now 
to the gloss of Ankara, and there can be no mistake as 
-egards the character of his teaching. Here are some 
specimens of it.* “ If we allowed any independent pro- 
exktmice asthe principle out of which the wodd emaa- 
ates,. we should be open to the charge of teaching 
* &iitHifc«mTiiiBmabl»8«by» i. 4 , 3, 
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Chap. IX. Pradliana as tlie Saokhyas do. But the pre-existence 
— or potentiality of the world which we inaintain, is not 
independent like that asserted by the Sankhyas, but 
dependent on the Demiurgus. The potentiality we 
contend for must be conceded to us. It is indispens- 
able, for without it no account could be given of the 
creative operancy of the Demiurgus •; for if he had no 
power, no ^akti, he could not proceed to his creative 
energy. If there were no such potentiality the liberatedi 
souls themselves would return to metempsychosis ; for 
they escape out of metempsychosis only by burning 
away thai, geminating power in the fire of spiritual 
intuition. This power of the seed of the world-tree is 
illusion, Avidya, also called the undeveloped or unex- 
plicated principle, the world-fiction, the great sleep of 
the Domiurgus, in which all migrating souls must con- 
tinue to sleep so long as they wake not to tneir proper 
nature. This same undeveloped principle is sometimes 
spoken of as tne expanse, as in the text of the ByiliadS- 
ranyaka XTpanishad, — The ethereal expanse is woven 
warp and woof across the imperishable Self. At other 
times it is spoken of as the imperishable, as in the text 
of the Mm^daka Dpanishad, — Beyond the imperishable 
ultimate. At other times as Maya, as in the text of tl^s 
^vetalvatara T7{>anishad, — Let the sage know that 
Pralqiti is Maya, and that Mahefivara is the Mfiyin or 
arch-illusionist. This same Maya is unexplicated or 
undeveloped in that it cannot be described either as exis- 
tent or as non-existent. Hence it is said in the Hatha 
IJpanishad, — The undeveloped principle is beyond that 
great soul. If we take the great soul to be Hira^ya- 
garbha, the great soul emanates out of the undeveloped, 
out of the world-fictiou If we take the great sodl tc 
be the migrating spirit, it may still be said that the 
undeveloped is beyond the great soul, for the migrating 
soul owes its individnsd life to the undeveloped principle. 
The undeveloped is Avidya, iUnsion, and all that the 
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soul aoes and suffers, it does and suffers because it is Chas.ix. 
illuded.” 

A little further on Sankaracharya says,^ Until this 
iliusioa ceasej the migrating soul is implicated in good 
and evil works, and its individuality cannot pass away 
from. it. As soon as the illusion passes away, the pure 
and characterless nature of the soul is recognised in 
virtue of the text, That art thou. The accession and 
departure of this illusion makes no difference to the sole TUe wid 1* % 
reaKty, the impersonal Self. A man may see a piece of 
rope lying in a dark place, may mistake it for a snake, ticaimSST 
may be frightened, shudder, and run away. Another 
person may tell him not to be afraid, for this is not a 
snake, but only a piece of rope. As soon as he bears 
this he lays aside his fear of the snake, ceases to 
tremble, and no more thinks of flight. And all the 
time there has been no difference in the real thing. 

That was a piece of rope, both when it was taken 
for a snake, and when the misconception passed 
away/* 

In another place the same schoolman writes,® “ The 
one and only- Self is untouched by the cosmic fiction* 
in the same way that a thaumaturgist is untouched at 
apy moment, present, past, or future, by the optical 
illusion he projects, the illusion being unxeaL A 
dreamer is unaffected by the fictitious presentments of 
his dream, these not prolonging themselves into his 
waking hours, or into his peaceful sleep. In a like 
way the one abiding spectator of the three states of 
waking, dreaming, and pure sleep, is unaffected by 
those successive states. For this manifestation of the 
impersonal Self in the three states is a mere illudon,^ 
as much so as the fictitious snake that presents itself 
in the place of the rope. Accordingly a teacher of 
' authority has said, When the soul wakes up out of its . 

i 4, 6. ^ iL 1 , ^ 

^ Sansaramayd^ * MS^dmltru* 
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sleep in the primeval illusion, it vrak^ np without 
beginning, sleepless, dreamless, without duality." 

In another passage l^ankaradmrya ‘vnites: “In the 
text of the Chhandogya Upanishad, A modification of 
speech only, it is stated that every emanation is ficti- 
tious; and truth or reality is astricted to tlje one and 
only highest principle^ in the text, All the world is 
animated by that, that is real. The words which foW 
IpWk That is Self, that art thou, ^vetaketu, teach that 
the individual, migrating soul is the Self. The oneness 
of the soul with the Self is already a fact, and not a 
thing, that re<}^nites a further effort to bring about ; and 
therefore the recognition of the truth of the text is 
sufficient to put an end to the personality of the soul ; 
in the same way as the recognition of the piece of. rope 
is suffieienC to abolish the snake that fictitiously pre- 
sents itself in place of the piece of rope. iSlo sooner is 
the personality of the soul negated than the whole, 
spontaneous and conventional order of life is suolated 
along with it, to make up 'which the lower and plural, 
inantfestation of the Self fictitiously presents itself. 
As. soon as a^inan sees that his soul is the Self, the 
whole, succession of everyday life, with its agents, its 
actions, and its recompenses, ceases to have any further 
existence for him. This is indicated in the text of the 
Biiha^ranyaka Upanishad, Where the whole world, is 
Self, alone, what should one see another with 1 It is 
not correct to assert that this non-existence of the 
world of daily life is true only in a particular state of 
the soul, viz., in its state of extrication from metemp- 
sychosis, for the words That art thou do not limit the 
oneness of the soul and the Self to any such special 
condition of the soul” 

The soul is never anything else than the one and 
only Self; and aU that it is, and sees, and does, and 
sufto, is never anything eke than a figment of the 
^ Ehan evd pammkdraMn, 
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wotla-fictaon. ^ankaracharya proceeds to enforce this cbik ix. 
teacMng by a reference to the allegoiy of the high- 
wayman in the Sixth Frapathsika of t^e Chbandogya 
Upanishad, tirhich- he has just quoted. This . allegory 
is, the reader trill remember, as follows: ‘*A high- 
wav imtn leaves a wayfarer from Kandahar blindfold in 
a desolate waste he has brought him to. The wayfarer 
left blindfold in the waste, does not know what is east 
or north or south, atfd cries out for guidance. A 
passer-by unties his hands, and unbinds his eyes, and 
points out the way toVrards Kandahar. The man goes 
on, asking for village after village, and finally arrives at 
Kandahar. In a like way a man is guided by a spiritual 
teacher in his progress towards the final goal, the one 
■ and only Self.” Supposing the reader to be familiar 
with this allegory, he goes on to say, “ The parable of the 
h^hwayman teaches that a man who lives for the fic- 
tions of everyday life is implicated in metempsychosis, 
and that a man who lives for the truth is extricated 
from it. In teaching this it teaches that unity alone is 
real, and that plurality is a figment of fictitious vision 
or- illusion.^ The phases of everyday life have a kind i ayw» Mfa 
of truth prior to the knowledge that the soul is the Self, 

% the phases of a dream are true till the sleeper wakes fiagd«w»ke« 
up out of his dream, Ko one becomes aMrare of 
unreality of all that goes on in. daily life, the fictitious 
nature of the soul, of the things around it, and of the 
recompenses pf its actionsi until he . learns that his soul 
is one with the solely real Sell Until he learns this 
every one loses sight of his essential oneness with the 
Self, and supposes that the mc^es of maipfest^ being 
are he and his. In this way the procedure of daily life 
and the religion of the Vedas are valid, until we wake 
to the truth that the sottl is one with the characterless 
^11 It is as with a man in his dreams. He sees a 
variety of scenes and situations, and this is, until he 
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Chat. Et wakes Up, aa assured perceptional experience, and rot 
a mere semblance of perception. 

“ Perhaps some one will say. If the world is a figment, 
the teaching of the Upanishads is a part of the world, 
and therefore itself a figment. How can any one learn 
from this teaching the truth that the soul is the Self ? 
A man does not die of the bite of the snake he sees in 
a piece of rope, nor is ie any the better for drinking the 
water of a mirage or bathing in it. This objection is 
null Men have been known to die of drinking a bever- 
age merely imagined to be poison. When they sleep 
and dream they are bitten by unreal snakes, and bathe 
in unreal water. The objector will say that the snake- 
bite and the bath are unreal also. We reply that the 
snake-bite and the bathing of the dream are unreal, 
h\j.t the vision of them by the dreamer is a f^ct, for this 
apprehension is not negatived on waking up. As soon 
as the sleeper wakes he knows that the snake-bite and 
the bath were figments, but he does not judge his vision 
of them to have been a figment.” 

A little further on he writes: The omniscience of 

ing noti oT i is • _ 

^ body of the Demiurgus is relative to the evolution of Avidya, 
■ouioffDemu the. germ of name and colour, of the visible and name- 
Mu^ioia able aspects of things. In such texts as, Prom thi 
body, ^nrt samo Self the ether emanated, it appears that the world 
comes out of, is sustained by, and passes back into the 
Demiu^us ^et pure, intelligent, and free, all-knowing 
and ful-powful ; not out of, by, and into Pradhana or 
any other unconscious principle Name and colour, the 
figments of illusion, the body as it were of the omni- 
sdent Demiurgus, not explicable as existent or as non- 
existent, the germs of the world of metempsychosis, 
are called in Sruti and in Sm^ti the Maya, ^akti, or 
Prakyiti of the world-evolving deity. The -omniscient 
Demim^ is other than these, as is said in the text, 
It is the expanse which unfold itself into name and 

* &iiliftkainlinSnBabhB8h]ra, iL i, 14. 
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colour, and these are in the Self. The Demiurgus then chap, ix 
manifests himself in the fictitious forms of the names 
and colours presented by the cosmical illusion ; as the 
all-pervading ether manifests .itself in fictitious limita- 
tion as in this and that pot or jar. In the domain of 
th^ ordinary, unphilosophic life, the Demiurgus pre- 
sides over all the innumerable migrating spirits or con- 
scious souls. These souls are identical with himself, in 
the same way as the ether localised in this or that jar 
is identical with the ubiquitous ether one and un- 
divided ; and they are individualised by attachment to 
the various bodies and organs fashioned out of the 
namies and colours presented by the world-fiction. 

Thus, then, the Demiurgus is a Demiurgus, is all- 
knowing and all-powerful, only in relation to the limi- 
tations of his fictitious body, the cosmical illusion. In 
real truth this conventional order of things, with its 
presiding deity and the souls presided over, has no 
existence in the Self ; for the Self is a pure essence 
apart from all the fictitious limits of individual life. 

And therefore it is said, That is the infinite in which 
one sees nothing else, hears nothing ^e, and knows 
nothing else ; and again. When all this world is Self 
and Self alone, what should one see any one with ? In 
such passages as these the XJpanishads teach that, in 
the state of pure reality, every foim of conventional 
existence, all that we are and do and suffer in this daily 
life, ceases to have any being.” ^ lSvara,'^Jki<;«aracharya 
means, is the first foment of the world-fiouon. Sup- 
press the world-fiction, and I^vara is no longer I^vara 
but Brahman, for I^vara belongs to the world of every- 
' day, conventional existence, not to the real world, the 
spiritual unity, into which the theosophist aspires to 
rise. 

It would be easy to multiply projofs that the tenet of 
illusion is taught in the gloss of ^ankara. But jbhis is 

^ Paiwn^irtMmsikd = 
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needless : the passages already presented to the reader 
prove that this tenet is taught as directly and timnis- 
iakably in ^ankarScharya s commentary on the apho^ 
risms of the Vedanta as in any of his other works. 
There is as much to countenance it in the sutras of 
Vyasa and the gloss of Sankara, as in the minor com>- 
mentaries and elementary treatises. It is no graft of 
a later growth, but % vital element of the primitive 
philosophy of the Upanishads. Sankara found tbis 
tenet in the Upanishads, and there wp canuot fail to 
find it also. It is everywhere implied in the idea of 
the sole reality of the ^If; and not only so, but the 
reality of duality is expressly denied, and a principle 
of unreality is expressly announced, the . undeveloped 
germ of the visible and nameable aspects of the world, 
the expanse that is woven warp and woof across the 
Self. That the world is a series of shows and sem- 
blances that come and go and have no stay, is part and 
parcel of the earliest type of Indian philosophy. This 
philosophy has had its growth and devdopment, but 
each later has had its virtual pre-existence in eeeh 
earlier stage. What has been more ifinplicit has be- 
come more explicit, but there has been no addition from 
without, no interpolation of foreign elements. The asser 
tion of the Orientalists that the doctrine of Maya is a 
comparatively modem importation into the Yedantic 
system is groupdless, and the hypothesis of a primitive 
VedSnta in harmony with the system known as the 
Yogad^ana or demiurgic SSnkhya is untenable. 

This brings us to .the source of Colebrooke’s error. 
His mistake arose from the acceptance of the polemical 
statement of an opponent of the Vedantins, VijUana- 
bhikshu, the celebrated exponent of the aphorisms Or 
the SSnkhya, the authoi of the Sankhyapravachana- 
bhashya. According to Dr. Fitz-Edward’ Hall, Vijna- 
nabhikshu in all probability lived in the sixteenth or 
seventeenth jtentury of the Christian era. In his com- 
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tnentary on the Sankhya aphorisms, VijMoabhikshu cur. ix. 
propounds a theory that the several Darsanas or sys- 
tems of Indian philosophy, are successive steps of 
ascent to the full truth of the demiurgic Sankhya or 
Yoga philosophy. This demiurgic Sankhya he holds 
to be identical with the primitive form of the Brah- 
'mamlmansa or Vedinta. Each system, he says, is valid 
for the instalment of truth which it conveys. Where 
any system negatives part of the truth, it does so 
because the portion of truth negatived is no part 
of the instalment of truth propounded in that particu- 
lar system. Thus, for example, he would treat the 
Sankhya denial of I^vara, the Demiurgus or world-evol- 
ving deity. Otherwise, such a negation, he says, may be 
re<»arded as an audacious averment of private judg- 
meut.» Or again, he says, we may regard the untrue 
portions of any of the earlier, systems as a test of faith 
designed to exclude from the full truth those that are 
unjwepared to receive it.; a test to shut out the un- 
wprthy aspirant from a release from metempsychosis. 

As’ a part of this attempt, his own personal effort, to 
treat the systems as successively complementary reve- 
lations, he tries to force the Ve^nta, or philosophy^of 
the Upauishads, into accord with the demiurge San- 
khya, Now to this there are two great obstacles, the 
Vedaotic tenet of the unreality of the wotH, the 
Yedantic tenet of the unity of souls m the ^If. 
Vijfmriabhiksha accordingly pronounces that the 
trine of Maya is a modern- invention of persons fa^ly 
styling themselves Vedantins, but really cryp^Bud- 
dhistsT* scions of the Vijfianavadina or Budd^ sen- 
sational.nihilists. He appeals to a primitive Jedante 
that teaches the two ruling tenets of the Sankhya, toe 
leallty of the world, and the plurahty of Pumshw 
or Selyes. It has been proved in this ehai^ th^ ^ 
a primitive Tedwila n^va:. existed. T^iMnabhikshua. 

'*■ JSkadeHganamprmtfhavlldi^ * PrtuMiaiimia^idAa. 
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assertion that the primitive Vedanta taught the plu- 
rality of Purushas or Selves has not deceived anybody : 
why should we admit the deception of his concomitant 
assertion that the primitive Vedanta taught the reality 
of the world ? The two statements are alike put forth 
in the teeth of r.ll the facts, and .are equally false ; 
though possibly his statement that the primitive 
Vedanta taught the plurality of Purushas is the more 
glaring falsity. It is true that Vijhauabhikshu cites a 
passrge of the Padmapurapa in which the tenet of 
Maya is said to be crypto-Buddhistic, and to have been 
proclaimed in the Kali age of the world, by ^iva in the 
person of a Bniliman, for the ruin of mankind. In the 
face of the plain teaching of the Upanishads this cita- 
tion fails to move us. At the most it can only prove 
that Vij*5nabhikshu was not the first to stigmatise the 
doctrine of Maya as a piece of crypto-Buddhism. We 
have nothing to do but to look at the Upanishads and 
at the aphorisms of the Vedanta, to weigh the tradi- 
tionary and authoritative expositions of the Vedantic 
doctors, and to judge for ourselves. The Vedaatic 
schoolmen, Sankaracharya and the rest, speak tb ue ex 
catJudfA, and w'e have seen how natural and effortless 
ttieir exposition ii We may set aside the mere assei- 
tioBS of their adversaries. Bfe it remembered, too, that 
Vij^mabhikshu’s proposal to treat th6 several systems 
as progressive instalments of the truth, has no counte- 
nance in the works of Indian scholasticism. The sys- 
tems are in those works exhibited on every page as , in 
open hostility against each other. Vijfianabhikshu’s 
treatment of the philosophy of the Upanishads- is, false 
from first to last ; and Colebrooke’s assertion falls with 
the fall of the assertion of Vijiianabhikshu. 

In the very beginning of Indian philosophy, in the 
teaching of the Upanishads no less than in the teach- 
ing of the Vedantic schoolmen, the world is aniUusion. 
The migrating souls, their environments, their places of 
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re'vard and punishment, the gods, the world-evolving 
deity himself, are figments of a fi^cn that has feigned 
itself from all eternity. The one Self in all souls is the 
only true being. This Self shines in every mind, as 
fine sun shines reflected upon innumerable waters. It 
shines on the ocean of metempsychosis, lighting up all 
its waves. “ It seems to think, it seems to move,” in 
the migrating souls that are its fictitious presentorents 
in this fictitious world ; as the sun seems to move with 
the motion of the waves that reflect it. These waves 
are the migrating souls. Tire Self seems to act and to 
suffer, to. be soiled with all the stains of earthly life ; and 
is all the time inert and impassive, a .pure, unsullied 
brightness ; a sun that looks down upon the imperfec- 
tions of the world and is untainted hy thena. The 
reader be reminded of the simile with which 
Femer illustrates the teaching of Xenophanes. The 
sensible world is for Xenophanes “ a mere phenomenon, 
and possesses no such truth as that which reason 
compels us to attribute to the permanent one, which 
according to Xenophanes is God. His tenets on this 
point may be illustrated as follows : Suppose that the 
sun is shining on the. sea, and Urat his light is broken 
uy the waves into a multitude of lesser lights, of all 
colours and of all forms ; and suppose that the saa is 
conscious, conscious of this multitude of lights, this 
diversity of shifting colours, this plurality of dancing 
forms, would this consciousness contain or represent the 
tmth^ the real ? Certainly it would not. The objec- 
tively true, the real in itself, is in this case the sun in 
the nenvens, the one permanent, the persistent in colour 
and form. Its diversified appearance in the sea, the 
dispersion of its light in myriad colours and in mjrriad 
forms, is nothing and represents nothing which snh- 
stantially exists; but is only something which exists 
phenomenally, that is, unsubstantially and unreally, in 
the sea.” 


Chap. IX, 
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Chap. IX. With this proof of the primitii^e antiquity of tb 
— doctrine of Maya, we may close this survey of the 
philosophy of the tJuanlsbads. 

itenpitaiii. Ihis philosophy was a new religion with a new 
pSosopbyof ^ffomise, a religion not of the many but of the few'. 

The promise is no longer a . promise of felicity in this 
life or in a higher life, but a promise of release from the 
leSaMortte sorrows Of the heart; af a. repose unbroken by a dream, 
jungle. ^ everlasting peace, in which the Soul shall cease to-be 
% scui^ and shr^ be merged in the one and only Self the 
characterless being, characterless thought, and character- 
less beatitude. 

It took the The primitive Vedic religion had already become a 
Vedie halfrliving form of words. The hymns of tlie IRisbis, 
the -daily observances, the lustrations 'aud sacrifices 
were still handed down and repeated from- to age, 
wra’andtho as revered elements of the common life ; and the repeti- 
of tion of these, and the hope of rising iti this life or in an 
lUoproToiiod. after-life, still made up the religion of the multitude. 

This religion was not moial aiid etnotlohal, but me- 
chanical; each item of conformity carrying' with itits 
promised item of lewarcL Wealth waa to be aecnmu- 
lated for the winning of merit ; for the wealthy sacrificei; 
might aspire to a place in a paiadise, or the position or 
a deity. The gods were to be praised and fed wiltt 
-•aorifices, that they might send rain and feed their 
worshippers; and the praises, prayers, and tocrifioes 
-were to be Offered up in proper form by professioinal 
lituTgists. 

Upon this religion supervened the beliefs in iiie 
migration of the soul, and in the misery of every 
of life, beliefs accruing from contact and iWfcrmixtnfiB 
with the melanous indigenes. A new estimate pee-, 
sented itself of the value of the' resvnrds of conformity 
■with prescriptive usages, and of costly rites. The 
whole earth replete with riches will not make a man 
immortal. Death is still before tfce eyes of the re~ 



OF THE UPANISHADS. 


263 


loarded worshipper, and death is to bring no peaceful Chap.' IX 
sleep ; the dream of life will be followed by an after- 
am, and this by another^ m endless succession. The 
worshipper' is deluded, and his reward is a delusion. 

The pleasures the gods haye, and may give him, are 
tainted and fugitive, as all pleasures are : they are things 
that may or may not be to-morrow. Care fellows the 
recompensed conformist into ^ very paradise hw 
merits win for- him : he catinift stay there for ever 
and he wilt see many there in higher places tihaa him. 
self- The whole order of the popular religion, •'Srith 
its rites and their rewards, is a darkness, an illusion, 
and light and verity must be looked for somewhme 
else. The 'Uiiist for j^easure, and the cravmg for 
religious fecdmpenses, .are the springs of the actions 
of the s.ovTi which implicate it in metemp^esbosis. 

This thirst and craving lie at the root of the world- 
tree. Vc^tion 1 » the origin of evih The aspirant to 
release from meitmpsychosis must refrain from every 
desire and Syery act of Good works, no less than 
evil wotk^ arc imjieifections th^ mnst be put away. 

They lead to higher embodiments, tp higher 
spheres indeed, hut still to spheres tainted with misery ; 
for the pleasures even of a paradise are fleeting and 
'unequally allotted. So loyg as the living being acts, 

BO long, must he sufler the retribution of his good and 
evil, acts in body after body, in ason after seon. The 
religion of immemoriid vsages and of liturgic rites be- 
longs to the people of the world, and, like every other 
form of activity, tcOds only to prolong the miseries of 
metempsychosis. From the true point of view taught 
•to the initiated, in the philosophy of the Upanishad^ 
action ami passion, worksand the recompenses of worfs, 
the religion of ancestral rites and usages, the sacrifices, 
and th^e gods sacrificed to, ate alike unreal. Ikay aiu 

1 Sanhdpaiih' ntij/vyei tamSt tanijualhiui/a ISra^ttM, Vivi[&*- 
chtt^iOnaMi, V. 380. 
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<5hap. is. figments of the world-fiction, and for the fiubhed theo 
— sophist they have no existence. They belong to the 
world of semblances, the dream of souls as yet 
^oidrdi- awakened. Nevertheless these things have their fruits 
fSfoftte in the phautasmagory of metempsychosis, and to taste 
these fruits the unawakened soul must pass from body 
^ to body, from sphere to sphere, as through dream after 
dream. They that live in the world and neglect the 
prescriptive pieties, pass along the evil, path,' again and 
vtuiegoda. ephemeral insect lives. They that live in the 

village in obedience to the religion of rites and usages, 
ascend after death along the path of the progenitors* 
to the lunar world. There they sojourn for a while till 
their reward is over, and return to fresh embodiments.. 
They that add a knowledge of the significence of these 
rites, and..of the nature of the gods, tnidmir con onnity, 
ascend aUer death alOug the puth of the gods- to 
the solar world. There they fseocaed to the courts^ of 
Brahma, the supreme dlrimity ; to abide there till the. 
^doseof the seon, and to oe seot hack into the world at 
Th*«idMit the next palingeaesia. Thwe have followed the way 
^ wks,* the religioB <Sf Mages and rites, a religion 
which has its higher use in purifying the mind of the 
votary, it may he in the course of many successive ihres, 
until he is ready to enter the way of knowledge,® to he 
initiated into the religion of renunciation and ecstatic 
vision, the theosc^hy of the anchorites of the forest. 
Moral and religious excellence has its only true value 
in the preliminary purification of the soul,, in so far as 
it tends to fit the mind for the pmsuit of libetatoij) 
light and intuition. This kind of excellence lies chiefly 
in conformity to the traditionary routine of life and 
Vedic ritual The Brahman has come mto the world 
with three debts to pay, — his debt to the Eishis to re- 
peat and transmit their hymns and the exposition of 

^ KaA(hSgati^ * Daiaj/daa. 
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their hymns ; his debt to the Pitris or ancestral spirits. Chap* ix. 
to beget children to offer cakes and water for them to 
live upon in the next generation; and his debt to the 
gods, to make oblations to them for their sustenance, 
that they may be able to send the fertilising rain upon 
th^e fields. These debts belong, it is true, to the world 
of semblances ; the Brahman may proceed straight from 
liis sacred studentship to the forest, j f he will ; and yet, 
in general, it is not till he has paid these debts that he 
is to retire to the jungle, to meditate at leisure on the 
vanities of life and the miseries of the procession of 
lives to come, and to strive to "win release from further 
life in the body by self-torture, by the crushing of every 
thought and feeling, by rising to vacuity, apathy, and 
isolation, that he may refund his personality into the 
impersonality of the one and only Self. This is the The ow ten- 
new religion, a religion of cataleptic insensibility and 
ecstatic vision for the purified and initiated few, that 
seeK for final liberation. Not exertion, but inertion, is 
the path to liberation. There is no truth and no peace 
in the plurality of experience; truth and peace are to 
be found only in the one' beneath it and beyond it. re-wSn. 
This one existent is the Self, the spiritual essence that 
gives life and light to all things living,^ permeating them 
all from a tuft of grass up to the highest deity of the 
Indian worshipper. This Self, this highest Self, Atman, 
Brahman, Paramatman, is being, thought, and bliss, 
undifferenced ; other than which nothing is, and other 
than which all things onlv seem to be. This one and 
only Self is near to all, dwelling in the heart of every 
living thing, present in the mind within the heart. 

The light within the ether of the heart is the light that 
lightens all the world. Withdraw it, and all things - 
will lapse into blindness, darkness, nothingness.® To 
see it, to become one with it, to pass away into that 
light of lights beyond the darkness of the world-fiction, 

^ SattCisphMiXirada. • TadaHi/^n 



266 


' JHB PHILOSOPHY 


Chap. IX. is the only aspinition of the wise. This light is hiddeti 
' from the unwise, who in the midst of the illusions 
of the world; they can no^more see it than a blind man 
can see the sun. The wise man sees it as the cloud of 
illusion dispemes, and the ecstatic vfeion dawns upon 
his mind. In order tc. see ft tt personality feinst be put 
away ; and it is only when thiii light Withirkshf^ll reveal 
itself to tlie pure intelligence, only When every thought 
and feeling and volition shall have liielted away in t)ie 
rigorous contemplation of that the personality of the 
aspirant shall pass away into impei'sonality and ever- 
lasting peace. The darkness of the cosrnical illujdoi. 
passes, and the light remains for ever, a pure, lui- 
differenced light, a characterless being, thought,, and 
blessedness. It a man will see this light, he must first 
loose himself from every ii^ put away all the desires 
of bis heart, part from his wife and children, ana «’oni 
all that he has, and retire into tlie solitude of the for st ; 

to engage in a long course of Aelf-torture, and of 
that suppression of every reeling, desire, and thought 
tliat is tc end in catalepsy ^ud ecstatic vision. 

The new theo- There is little that is spiritual this^ The pri- 
mitive Indian philosophers ‘ teat?h that thO' itidividual 
seirauce of self is to be auuulled by being merged in the bjighesi 
jttwiptive ggjj. tgaghing in tiiig regard has been so often 

mistaken and misstated, that it is' important to insist 
upon, the difference between the ancient Indian mystic 
and the modern idealist. 'Xhe diffnj^ce must have 
made itself plain easingh to the reader pf these pages. 
He will have seen fbr himself how the Indian sages, 
as the Upanishads piplsiiiie. theiOf ..seek for participation 
in the divine Kfe, not by pure feeling, high thought 
and strenuous endeavour, — not l^y an unceasing efifoit 
to learn the true and do the right, — but by the crushing 
out of every feeling aud every thought, .by vacuity, 
spathy, inertion, and .eacsfesy. do not for a 

moment mean- that the psrejly individual feelings and 
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Tolitions are to be suppressed in order that' the philo- chap. ix. 
ropher may live in free abedfience to the monitions of 
a higher common nature. Their highest Self is little 
more than an empty name,, a caput mortumi of the the^^ut 
abstract understanding. Their pursuit is not a pursuit fni^orr^e 
of^perfect character, but of perfect .characterlessness. 

They place perfection in the pure indetermination 
thought^ the final residue of prolonged abstraction; not^^^Ja. 
in the higher and ‘higher types of life and thought 
succeseively intimated in the idealising tendencies of 
the mind, as among the progressive portions of the 
numau race. The epithets of the sole reality, the 
highest Self, are negative, or if positive they are unin- 
telligible. It is a uniformity of indifferent being, 
thought, and bliss. It is ai mass of thought and bliss, 
as fire is a mass of heat and light. It is thought 
alw a the same and ever objectless, thought without 
a tl inker or things to think of. It is a bliss in which 
there is. no soul to be glad, and no sense of gladness. 

It is a light which lightens itself, for the^ is notbii^ 
else for it to l^hteti' This is the gain above all gains, 
a bliss above sU Hber bliss, a knowledge above all 
other knowledge. It is no part of the spirit of the 
Indian sages to seek to see tl<.ings as they are, and to 
hdp to fashion them as they ought to be, to let the 
power at work in the world work freely through them ; 
to become “docile echoes of the eternal voice, and 
pliant organs of the infinite will.” This neither was 
nor could be the spirit of men- of .their race, their age, 
and their environment. The time, and the men for 
these things had not yet appeared. This is the spirit 
in which many a man now works, to whom philo- 
sophy is a name, and who would smile to hear himself 
.called an idealist. It is not the spirit of the ancient 
Indiau sage, Brahmanjcal or Buddhist. For these there 
is no quest of verity aud of an active law of rigbteous- 
lie8s» but only ygmuing a^t resolution into the 
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3hap. IX. fontal unity of uudifferenced being ; or, in the case of 
the Buddhist, a yearning after a lapse into the void, a 
return* to tlie primeval nothingness of: things. The 
effort is to shake oif every mode of personal existence^ 
and to be out of the world for ever, in the Unbroken 
repose of absorption or annihilation. 

Such as they are, and have been shown to be, the 
Upanishads are the loftiest utterances of Indian intelli- 
gence. They are the work of a rude age, a deteriorated 
race, and a barbarous and unprogressive oommufiity. 
Whatever value the reader may assign to the ideas 
they present, they aae |he highest produce of tin? 
ancient Indian mind, ahd nlmosl the only elements oi 
interest in Indian literature, which is at every stage 
replete with them to satut^tion. 



THE END. 
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